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PREFACE. 



I HAVE been requested to state the circTimstaiices in which, 
these treatises were brought to light ; and the reasons why 
they have not before been presented to the world. A full 
history of the matter seems not necessary ; and it would 
probably be uninteresting to most readers. The difficulties 
involved in the case, cannot be fiilly appreciated by any one 
who has not some knowledge of the manner in which the 
mysteries of Hindfl. philosophy have been preserved, for 
ages, as the exclusive property of a privileged class, who 
claim to be divinely taught. These difficulties arose jfrom 
the nature of the subjects discussed in the treatises; the 
peculiarities of Tamil poetry, the garb in which they are 
presented ; the great variety of technical terms employed, 
which are either not found at all in any dictionary, or which, 
if recorded, are not explained in the sense in which they 
are here used ; and the fact that no HindQ. Guru or S&tiri, 
capable of giving instruction in the case, could be, by any 
means, induced to impart his teachings to any foreigner, or 
to any native connected with foreigners. 

It is the law of Hindiiism, that these high and sacred 
matters should be communicated only to regular disciples, 
who have been duly initiated by the Guru, and carried 
through certain preceding stages in religious life, in their 
systematic order. Consequently, none of the native stu- 
dents, or assistants, of the Mission were able to obtain any 
proper knowledge of this higher department of sacred learn- 
ing; and very few of them ever attempted to read any of 

6 
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tliese deep poetical works. The poetical dialect is entirely 
above the apprehension of the common Tamil scholar ; and 
these philosophical treatises present the most difficult speci- 
mens of composition in High Tamil. 

It was not till several years after the American Missions 
in India were established, that the missionaries came to the 
knowledge and possession of these books, which were ever 
held as too sacred for any common man to touch. And it 
was some years after we had them in hand, before we knew 
what was in them. 

Circumstances in which I was placed, in connection with 
the Batticotta Seminary, often made me feel the want of 
some more definite and extended knowledge of philosoph- 
ical Hindiiism. Often did the conviction arise, that there 
were things known and discussed about me, which I did 
not understand. Objections were raised to arguments used 
against idolatry, and to instructions given to students, for 
the purpose of disabusing their minds of their traditional 
system of metaphysics and theology, which seemed to strike 
much farther into their system than any of us had yet gone. 
This led to several fruitless attempts to read these works, 
with the best assistance which could then be procured. By 
the help of some good Tamil scholars among the teachers 
of the Seminary, some progress was made, from year to 
year, in decyphering the text of these and kindred works. 
But I was still painfully impressed with the feeling that I 
did not understand the subject of which they treat. There 
were dark points which we could not make out ; and these 
were of such a nature, and were apparently so essential to 
the proper understanding of the whole, that I repeatedly 
laid aside the matter, almost in despair. The whole seemed 
a great temple of mysteries, with many secret apartments 
carefully locked. At length, the providence of God threw 
into my hands a key by which I began to unlock these 
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XI 

dark receptacles of human thought. This key consisted of 
the discovery of the import of the mystic number fivCy in- 
cluding the pagnchdJckaram, and of a concurrence of cir- 
cumstances favoring the investigation, by the aid of native 
scholars. 

In making the first rough translation of these treatises, I 
was much aided by three of the native teachers of the Bat- 
ticotta Seminary. But in completing the translations, and 
in preparing the notes, I have relied solely on my own re- 
peated examination of the several texts, and on a somewhat 
extensive comparison of these texts with other standard 
works — a labor in which many an hour of hard study has 
been employed. 

While I feel a good degree of confidence, therefore, that 
the translations and notes do, in the main, give a truthful 
representation of the meaning of the several authors, it 
would be strange, if every sentence translated should give 
the exact sense of the original, and if every term, phrase 
and doctrine explained, should be found to stand just right, 
with its exact shade of meaning, and in its precise relations. 

This volume will, it is probable, fall chiefly into the hands 
of missionaries to India, and native Hindu scholars. I 
would respectfully request all who may be able to judge of 
the originals, or who may have a sufiicient knowledge of 
philosophical Hinduism to form an opinion in the case, to 
communicate to me, or to Prof E. E. Salisbuky, Corr. Sec- 
retary of the American Oriental Society, any important error 
which they may detect. Any suggestion will be thankfully 
received, and shall be duly considered. 

A conviction that a more perfect knowledge of these 
mysteries which have so long occupied the minds of Hindd. 
scholars, and which constitute the basis of the whole sys- 
tem of popular superstition and mythology in India, was 
urgently needed by missionaries, and by many others inter- 
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ested in the cause of missions and of oriental learning, has 
stimulated and borne me on in the execution of my task. 
This conviction has been deepened and strengthened by 
years of close intercourse with Hindus, and by many things 
which I have observed since my return to this country. If 
my view of the matter is correct, and the expectations 
which I venture to indulge are realized, I shall feel more 
than justified in having expended so much precious time 
on such a work. 

H. R HOISINGTON. 
WilliamstowD, Mass^ February, 1854. 
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INTRODUCTORY NOTE- 



The following article is a close translation, with explana- 
tory notes, of a treatise entitled Tattuva-Kattalei, the Law 
of the Tattuvam, or of things according to their Essential 
Nature. The subject of which this treatise gives a bare 
synopsis, is fiilly exhibited in an original Tamfl work, con- 
sisting of four hundred and sixteen closely written foolscap 
pages. This large work is polemical, maintaining the SSiva 
views in this department of Hinduism. It is denominated 
Tattuva-Pirakdsam {fi^^ejuiSisrsiT^ih\ the Elucidation of 
the Tattuvam. Both these works, which present the same 
phase of doctrine, are constructed on the principle that 
man is a miniature universe complete. They present the 
origin and nature of man, and, also, of all that constitutes 
the universe. 

The brief treatise here presented, does not follow the 
order in which the topics are arranged and treated in the 
larger work referred to. It was probably designed as a 
manual or guide for the Guru, rather than as a text-book 
for the disciple. It is too brief, in itself, to give any intelli- 
gible view of the system to the uninitiated. Yet as a help 
to those who would look into the mysteries of Hindiiism, it 
is important, if not indispensable. It stands related to the 
whole system of their mystic philosophy, somewhat as the 
Greek grammar does to the whole course of the Greek clas- 
sics — dry to the beginner, but continually gathering interest 
as one advances in the vast field before him. 

The notes which are dispersed throughout the treatise, 
will, it is hoped, render the whole more intelligible and 
readable, and help to bring the system more distinctly to 
view. They are designedly as brief as the nature of the 
subject seemed to allow. AU the explanations are based on 
the authority of native commmentaries, as yet found only 
in TamiL 
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The Tattuva-PiraJcdsam is tte only ftill and complete work 
on the Tattuvam of which I have any knowledge. Other 
brief treatises on the Tattuvam are to be found in both 
Tamil and Sanskrit. Belonging to different Schools of phi- 
losophers, they vary from each other as to the number of the 
Tattuvam, and in some other respects. The Tattuva-Edttalei 
gives the highest number of Tattuvam any where named, 
and is more systematic and complete than any other of the 
smaller treatises which I have seen. It presents the stand- 
ard system of the orthodox Saivas of Southern India and 
Ceylon. According to this treatise, there are thirty-six Pri- 
mary, and sixty Siibordinate, Tattuvam, The Primary Tattu- 
vam are divided into three general classes, successively de- 
veloped. From the first class named in the order or this 
work (which is the last of the three in the order of develop- 
ment), are developed the sixty Subordinate Tattuvam. 

Our author first barely names the three classes of Primary 
Tattuvam, and then gives a general specification of the sixty 
Subordinate. 

Next succeeds a statement of the order of development, 
beginning with the highest, or most remote and subtile ex- 
istences, and running through the series down to the grossest 
of the elements, earth. This development of universal being 
is given as it is manifest in the miniature universe, man. 

After this, the Primary Tattuvam are taken in order, and 
very briefly explained as to their relations to one another, 
their fimctions in the human microcosm, etc. etc. 

Then follows a view of the states of the soul in its vari- 
ous physiological relations, explaining the phenomena of 
life, consciousness, activity, and death. 

Then are presented the leading states and circumstances 
of the soul, m its organism, in respect to its moral and reli- 
gious character, present condition, and ultimate prospects. 

This order is preserved in the translation, and the sections 
are marked accordingly. 

The term tattuvam is of Sanskrit origin, and, when trans- 
ferred from the Sanskrit, is spelt tattwa. As this paper is a 
translation from Tamil, it has seemed weU to preserve the 
Tamil ortho^aphv in this and other technical terms. 

The meaning oi tattuvam is essential nature, or 'property, of 
any thing, and hence, in common language, power. In this 
system, it is used to designate any essential part of the 
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human organism ; as, element, sense, organ, property, fec- 
Tilty, whether visible or invisible, active or inert. It has 
been variously rendered in English by category, principle^ 
power f organ, property. But no one of these terms correctly 
and ftilly expresses the meaning of the original. It has no 
equivalent in our language; nor can it have in any lan- 
guage where the force of terms is limited by true philosophy. 
The ideas wrapped up in tattavara confound the physical 
and the metaphysical, the real and the imaginary. Hence 
it will be necessary, in most cases, to retain the original 
term. 

These remarks will apply, mutatis mutandis, to other terms 
occurring in this paper ; and must furnish the apology for 
their appearance untranslated. 
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TATTUVA-KATTALEL 



SECTION I. 
THE THIRTY-SIX PRIMARY TATTUVAM. 

These are divided into three classes, denominated Auuma- 
Tattuvam; Viitiyd-Tattuvam ; Siva-Tattuvam, 

I. Auuma- Tattuvam {^fi^LD^fi^ejih), the Proper Tattu- 
vam [or peculiar properties] of souls. 

NoTEj — ^The term dttuma is the adjective form of the nomi dttu- 
mam {^^^i^t^), meaning soul, or, as a noun of multitude, souls. 

These Tattuvam are also called Asutta-Tattuvam {^^^fl!- 
fi^^euih\ the Impure Tattuvam; and PohMya-K&ndam 
(QunsQiusfrekL^i^j the Instruments of Pleasure. They are 
twenty-four in number, divided as follows. 

1. The five Puthxim {y^th\ Elements, viz: piruikuvi 
(tSd^eS), earth ; appu («^ul/), water ; ^yu {Q^tif), fire ; vdyu 
(6i//rtt/), air ; dkdsam {^sa^ih), ether. 

2. The five Gndnentiriyam {(^irQeBriF^ifluju)), Perceptive 
Organs [or senses]. These are: sottiram {Q^rr^^jru)), ears; 
tokku (0;ff/ri(5), skin ; sadchu {^lLsf), eyes ; singnguvei 
(&/EHEjGBi^)j tongue ; dJckirdnam {^dQjnreaonh), nose. 

Note. — ^Though these Tattuvam are thus denommated, yet they 
do not mean the visible ears, sMn, etc. SMn, flesh, bones, etc., are 
distinguished from these organs, and are classed under Subordinate 
Tattuvam. The terms here mean those subtile, yet material, organ- 
isms, or invisible mechanisms, which possess the functions implied. 

3. The five Tanmdttirei {^eBriDir^^eo)/), Eudimental Ele- 
ments, viz: sattam (s^^^th)] sound; parisam {uift^th), touch; 
nfcpam(c-g5uiD), form; ro^am (^ir^/i)), taste; kantam{siEfiu>)^ 
smell. 
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Note. — ^These Tattuvam are imperceptible, except to the gods, and 
to the illuminated sense of the Gndni^ or Wise Man. Yet they are 
substantial, and from them the grosser Elements, named above, are 
developed. They are the subjects, or recipients, of the archetypes of 
sound, tangibihty, form or color, flavor, and odor — one of which is 
supposed to be present in every act of sensation. These archetypes 
are something more than mere qualities. They are a sort of " cor- 
poreal effluvia," or " exuvious images of bodies," as Empedocles and 
Democritus would call them. 

4. The five Kanmentiriyam {smQiDiB^iBujLD)^ Organs of 
Action, viz : vdkhu {(suits(^\ mouth ; pdtham {uirfiih), feet ; 
pdni {urreisH)y hands ; pdyuru {uniijdg), excretory organs ; 
upattam (s^u^^ld), genital organs. 

Note. — ^These, like the perceptive Tattuvam, are the inner, or im- 
perceptible organic structures, in which the impUed operative powers, 
or functions, respectively inhere. 

5. The four Antakaraimm {jf/iBfidajreaonh)^ Intellectual Or- 
ganic Faculties, viz: manam {inearih)^ the understanding; 
putti {lj/S^), the judgment ; akangJcdram {^siisirjnh), the 
individuality ; sittam {9^^ih\ the will. 

Note. — These are corporeal organs or faculties, and have no life, 
or power of acting, independent of the soul. Independent of them, 
the soul has no intellectual life or action. Hence, they are intel- 
lectual senses^ holding a similar relation to reflection, which the five 
senses do to perception. These Tattuvam will be further explained 
below. 

n. Vittiyd'Tattavam {eS^^ujir^^^ojih), These are seven 
in number, viz : Mlam (sfreoth), time ; niyathi {iSuj^), fate ; 
Jcahi (<sr^), continency [self-government] ; vittei {(sSl^es)^\ 
thought ; rdkam {^jrirsil}), desire ; purushan (^(Tja^ear), life ; 
mdyei (//)/r«Dfu), delusion. 

These are otherwise denominated Asutta-Tattuvam {jf/sr^~ 
fi^^^QjLD), the Impure Tattuvam; and Pokkiya-Kdnd^m 
{QunsQiusneaarL^ui), the Instruments of Pleasure. 

Note. — ^These seven^ Tattuvam are essential to man in his state of 
probation ; while the Attuma- Tattuvam are essential to his animal 
and intellectual existence. The VittiyA are the higher order of Tat- 
tuvam, and act as prompters and directors to the soul in its animal 
organism. As they lead the soul through evil as well as good ac- 
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tions, and secure to it painful as well as pleasurable experience, they 
are sometimes called, uke the first class of Tattuvam, which are the 
instruments in these courses of action and experience, Impure Tattu- 
vam, and Instruments of Pleasure. They are designated VittiyAj 
from vittd, signifying hnmoledge^ examination^ etc., because they are 
essential to the proper thought, or consciousness, of the soul, in its 
disciplinary state. 

m. Siva-Tattuvam {9eu^^^euui\ the Divine Tattuvam 
[or the developments of Deity]. These, five in number, are 
otherwise denominated Pirera-Kdnd^m {i^QjTsrsneaarL^LD)^ 
the Operative [or effective] Instruments ; and Sutta-Tatiuvam 
{sr^^^^^<suLb\ the Pure Tattuvam. 

These are Sutta- Vittei {<9r^^<sS^(os>^) ; tchchuran {pFs^^irdfr) ; 
Sdihdkhiyam {^it^rrdQiuui) ; Satti {^^^) ; and Sivam {&(suu)). 

These complete the thirty-six Primary Tattuvam. 

Note. — ^The order in which these divine powers are developed, is 
the reverse of that in which thev are here given. Sivam is the 
Male Energy of Deity developed m a material organism. Satti is 
the Female Energy of Deity Ihus developed and organized. Sdthdk- 
kiyam is the highest form, or organism, in which the two Energies 
are developed. Ichchuran is the organism through which the ob- 
scuring agency of Deity is exerted. Sutta- Vittei is the power of 
destruction and reproduction ; and when further developed, appears 
in the forms of Ruttiran or Sivan, Vishnu and BrakmL The rela- 
tions and functions of these will be further explained below. 



SECTION II. 
THE SUBORDINATE TATTUVAM. 

I. Puranilei'Karuvihal {L\sriS'^s(t^(sSs&r\ the External [or 
visible] Instruments, developed from the Elements. 

From piruihuvij earth, spring these five, viz : hair ; bone ; 
skin ; nerves and tendons ; muscle. 

From appuj water, the following five arise, viz : watery 
secretions, such as tears, phlegm, ear-wax, serum, etc. ; red- 
blood ; semen ; brains, marrow, fat, etc. ; excresences, such 
as warts, moles, white flesh, etc. 
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From teyUj j5re, are developed the following five Tattu- 
vam, via : appetite ; sleep ; fear ; gexual pleasure ; gaping, 
stretcliing, etc. 

From vdyu, air, emanate the following five Tattuvam, viz: 
running; sitting; Walking; lying; standing. 

Note. — ^These form what are supposed to be the connecting organ- 
isms, lying between the soul and other Tattuvam, and which are 
essential to the existence of the animal phenomena named. 

From dJcdsam, ether, are produced the following five Tat- 
tuvam, viz : those which prompt to lust ; to good and evil 
acts towards others ; to giving and withhol(£ng ; to desire 
in general ; to admiration, surprise, etc. 

In all, there are twenty-five. 

n. Tesa-VdyuJcal {Q/s^ojitiLj^iat), the Ten Vital Airs [or 
animal spirits], viz : 

Pird/rpan {LSjnrcaarar) [that which causes respiration, and 
keeps up all the vital actions]. ^ 

Apd/nan {sjuiresresr) [that which separates the excrementi* 
tious and urinary matter, and prompts to void them]. 

Uthdnan (aL^/roraf) [that Wmch causes hiccoughs, strang- 
ling, etc.]. 

Viydnan {jsSiuneareaf) [that which absorbs and distributes 
the chyle]. 

Samdnan {^iLrresrdst) [that which secures due proportions 
in the several parts of the body]. 

Ndhan {iBtraeat) [that which produces coughing, sneezing, 
etcj. 

Ew-man {aL-ntuGn) [that which produces bending, stretch- 
ing, gaping, etc.]. 

Kiruihamn {Q^^jr&a) [that which opens and shuts the 
eyes, or causes winking]. 

Tevatattan {Qfieu^^^ear) [that which causes laughing, smil- 
ing, etc.]. 

Tanagncheyan {^ear^^Q^ium) [that which causes swelling 
in the body before and after death, and which at last splits 
the head, and escapes]. 

Note. — ^These ten are all developed from the Element air. Au- 
thors differ somewhat respecting their powers or functions. The 
specifications above given are the more common, and are taken from 
other authorities in Tamil. Our author gives merely the terms, 

VOL. IV. 2 



Digitized by VjOOQ IC 



10 

leaving it for the Guru to communicate their meaning. These Airs 
are obviously a device to supply the place of the^ involuntary nerves. 

in. Vasandihikal {(su^^^s&r\ tlie Five Vital Airs [or 
animal spirits]. These are: vasanam {eu^eanh)^ speecli; Jce- 
manam {Osu)m-ih\ loco-motion; tdnam {firrearih), giving; 
vikatpam {eSs/buth), excretion; dncmtam {^earK^ih), sexxwX 
pleasure. 

Note. — ^These are a class of Airs which operate exclusively on the 
five Organs of Action. They seem to be, in their functions, what we 
should style voluntary nervous powers. They perform the offices of 
what Locke calls "nervous or animal spirits," conveying to the "seat 
of sensation" "some motion'''' which has been produced by "singly 
imperceptible bodies" that proceed from objects of sense; and, also, 
convey the commands of the soul to the Organs of Action. 

lY/ Tesa-Nddi {Q^^iBin^\ the Ten Tubes [or tubular or- 
gans]. These are: idei (^etDu.)] pinghahi {iSiks'bBo)] suit- 
munei{<arLfiQp'2esr)\ Mntdri {srriBfiiTifil)] atti {^^^)] singnguvei 
{QiiiE^Gaeu) ; alampurudei (^^6Ou)li0qx>lJ) ; purvdan {j^(QL^&sr)\ 
sangkini{^iaQeofl)i vayiravan {euaSjroiar), 

Note. — These liFddi are the channels for the Airs. They ramify 
into seventy-two thousand branches, and pervade every part of the 
human microcosm. I give, from other Tamil authors, a brief account 
of the principal IiFdd% and of some of their leading branches. 

Idei-^ddi rises in the left side of the lower pelvis, from whence 
it passes off in two branches, one running upwards, and the other 
down the left leg to the great toe. 

Pingkalei-nMi rises in the right side of the lower pelvis, where it 
divides into two parts, one runmng upwards, and the other down the 
right leg to the great toe. 

Sulimunei-nddi rises ab <mo and proceeds ad genitaliflj where it 
several times encircles the mystic Om (^lo), the symbol of the jwo- 
ductive powers of Deity ; thence its main part, called nllam (iSen-u)), 
runs directly to the head. This is the MakA-Meru [LosirQiDQ^), or 
the Golden Mountain, in &e human microcosm. 

The upward branches of idei and pingkaUi run diagonally, and 
meet in genitalibus, where they encircle sulimunei, forming an arch 
over Om, This is Brahma's seat or throne. 

These two j}^ddi proceed thence diagonally to the sides of the pel- 
vis, and return and meet in the region of the navel, where they again 
encircle sulimuneij forming an arda or canopy. This is Vishnu's seat. 
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Proceeding thence diagonally upward, as b^ore, these ^ddi meet 
in the region of the heart, or, ral£er, as the locaUty is described, in 
the stomach, where they encircle suUmunei, forming another dthd- 
ram („f^^rrjru>)j seat This is the throne of Ruttiran or Sivan. 

Then proceeding as before, they meet and encircle mlimunei in the 
back of the neck. This forms the seat of Mayesuran ^wQiusrnm), 

Again, passing on as before, they meet in the forehead between 
the eyebrows. "In this region of light," they form the throne of 
the Illuminator, SathdMvan {^^ir&euGsr), 

From thence they proceed to, and terminate in, the nostrils. 

Tlie several circles described above, with mlimunei running through 
them, form in each case a Lingam {^eSliasih), or, which is here 
substantially the same, an Om. These symbols constitute a great 
item in the mystic doctrines and worship of all sects of Hindtls. 

Kdntdri-nddi rises in the region of the heart, from sulimunei^ 
and terminates in the eyes. 

Attir^nddi rises from stUimunei, in the region of the heart, and 
ramifying in several directions, terminates in 3ie bones. 

Singnguveirnddi branches off from sulimunei^ in the region of 
the heart, and terminates in the tongue. 

Alampurudei^Mi springs from sulimuneij in the region of the 
heart, and terminates in the ears. 

Furuda-nddi springs, in the region of the heart, from mlimuneiy 
and branching out, terminates in l£e arms, and in the muscles which 
raise and move the arms. 

Sanghini-^nAdi rises from iulimunei, in the reffion of the heart, 
and making various circuits, terminates in genitalwus et ano, 

Vayirava-^ddi rises, and after making different circuits, termin- 
ates, like the preceding Nddi. 

The connection of the Ten Vital Airs with these I^ddi, is here very 
briefly given, from other authorities. 

Pirdnan, which is properly the vitalizing Air, and remains in 
action while life continues, runs naturally mrough mlimunei; but 
when the passage of this Nddi is closed, which is the case in certain 
states of the system, then this Air, running from the nostrils, passes 
around the skull or brain, and then proceeds downwards, sometimes 
by idei^ and sometimes by pingkcdei. 

When pirdnan proceeds by idei^ or pingkalei, then apdnan courses 
downwards by vayiravan^ and discharges the urine and feces, 

Uthdnan proceeds by atti to the neck, arrests or checks pirdnan^ 
and causes niccoughs, choking, and swelling or stoppage in the 
windpipe. 

Viydnan runs through kdntdri, causes the mouth to give utter- 
ance, and disperses the chyle into seventy thousand blood-vessels. 
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Samdnan flows through mngkinij mingles with the contents of 
the heart, and gives symmetry to the body. 

NdJcan flows along alampurudei^ and by means of the brain 
causes sneezing. 

Kurman flows along purudan, and seizing the arms and the Hps, 
causes stretching and gaping. 

Kirutharan runs along mignguvei^ seizes the eyelids, and causes 
winking. 

Tevatattan flows along sangkiniy courses through the fece, lights 
up the countenance, and causes laughter, etc. 

Tanagncheyan courses or stands in the skin, and at death, when 
the other Airs cease, pufls up and breaks the skin. 

V. The four Vdklcu {Qjrrd(^), These are : suJckumei (o^- 
qgs>ld)] jpeisanti {eau^isfi)] mattimei {LD^fies>w)\ veikari 

(etDQ/S/ff), 

Note. — ^These constitute the organic bases of intelligent ideas and 
language, as laid in the human microcosm. They wiU be explained 
below. 

YI. MuJckuTfam (ops^eaanh), the Three KuTiam, Moral 
Properties. These are : sdttuvihmi {^irfigieSisiD) ; rdsaiham 
(J^jTir^/pth) ; tdmaiham {flirwfiy^. 

Note. — ^The term kunam (^eaorth) means quality, temper, dispa- 
sitim, etc. But in this system it is a thing, a material existence, the 
source of moral qualities. According to another Tamil author, the 
Three JSTunam are explained as follows. 

Sdttuviicam (lit goodness) prompts to gnAnam, divine wisdom; 
to the proper observance of rules anid ceremonies ; to truth ; and to 
love. 

Itdsatkam (lit passion, or foul disposition) produces pride and 
selfishness — ^possesses the propensities to pride and selfishness. 

Tdmatham (lit darkness) prompts to stupidity, laziness, and sleep. 

Their relations and functions in the hun^an system will be more 
fully explained hereafter, 

yn. Thethi^AJcangkdram (jf/siasirjru)), viz; imathma 
(eo/g^/gio) ; veikari (ce>cv^/^) ; puthdthi (y^rrfi). 
These complete the ninety-siz Tattuyam. 

Note. — ^The term dkanghdram means pride, or a sense of self-^ 
individualism. In the case before us, it is an organism ; and, in its 
three-fold development and relations in the human system, operates 
variously, as will be seen in other parts of this treatise. 
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SECTION III. 

TOTTAM OpUKKAM {Q^irppih ^Qdsih), 
DEVELOPMENT AND RESOLUTION OF THE TATTUVAM. 

By tlie grace of Parama-Sivan's Pard-Satti {ujriD&^^oau, 
ujriT^^fi), Ndtham (iBir^th)^ the Male Energy of Deity, is 
developed from kudilei (^£f ^) [the primeval Mdy&i'], Ele- 
mental Matter; from Ndtham is developed Vintu (q9/f^), 
the Female Energy of Deity ; from Vintu is developed >S^- 
ihdkhiyam {spnfinsQiuw)^ the highest form of organizea Deity 
[that combines the two Energies] ; from Sdthdlckiyam is de* 
veloped Mayesuran (mQiusrirexsr), the Obscuring (rod ; and 
from Mayesuran is developed SyMa- Vittei {^^^eS^Go^) [oth- 
erwise called Eudra, or Ruttiran {^u^^^jrar), the Destroying 
God, or the Reproducer]. 

For the use of these five divine developments [in their 
cooperation with the human soul], are evolved, ttom the 
before-mentioned Vintu, the following Tattuvam, viz : the 
jFour Vdkku ; the fifty-one letters of the Sanskrit ; the eighty- 
one Patham {u^ih). Formulas for religious worship; the 
seventy millions of Mahd-Mantiram {indsfrunB^jrth), Great mys* 
tic Formulas ; and all the Sdstiram {^rreh^jrih), Sacred Treat- 
ises. Also, for the VigngndnaJcalar {eS(i^(^iTears€oir)j the class 
of souls that are under the control of but one malam (loeoth)^ 
and for the PiralaydJcalar {LSiretrujiraeoif), souls under the in- 
fluence of two malam, are produced tanu (^gpr), external 
forms ; karanam (ajreaarth), external organs ; puvanma (l^q/- 
esrCb), localities in the body; and pokam (Quirsth), means of 
enjoyment and suffering. 

From the same source, also, are developed the three states 
of beatification, viz : sdWcam {^nQeonsih), position in the same 
world or locality with God; sdmvpami {^iri^uth), position 
near God; sdrHpam {^ira^uth), position in the form of God. 
These are the respective positions of the soul when it has 
completed the several stages of religious life, called sarithei 
(<F/fl«D^), the Purai;dc or historic stage ; Mrihei {QiBgs>s), the 
mystic or scientific stage ; and yokam (Qiutrsth), the medita- 
tive or ascetic stage. Finally, from the same are evolved 
the five kalei («^), portions of the Tattuvam combined. 
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Note. — ^These five kalei are each a distinct avathdram {^^/BirjTih)^ 
or organism, of the soul, composed of parts of the ninety-six Tattu- 
vam, combined into a system by a distinct development They are 
called nivirti (iSeSiir^) ; piratkittei [iSsr^iLeoiL.) ; vittei (eS^eo)^) ; 
sdnti (^rri^) ; sdntij/dthlthd (^iTiB^iurr^etx>/g), They will be ex- 
plained below. 

The term malam, meaning impurity, evil, will be of frequent oc- 
cmrence. There are three malam, viz : mdj/ei, matter in its obscur- 
ing or entangling power ; dnavam [^eaorojih), source of sin ; and 
kanmam (sGrriDU)), cause of action. These will be more fully ex- 
plained in another place. 

It is manifest, from an inspection of the foregoing statements, that, 
while the author has his eye chiefly on the miniature universe, man, 
he necessarily includes the universe proper, in his strange enumera- 
tion and combination of things. That the two views are necessarily 
involved in this system, will be still more manifest from what follows. 

Thus far we have the direct results of the cooperation of Paramor 
Sivan, the Supreme God, with Fard-Satti, the Supreme Satti, or 
consort of God. The organisms hitherto specified are from sutta- 
mdyei, or pure Elemental Matter, which was eternally united with 
pristine Deity, but which had no connection with Soul, or with mcUam^ 
the evil which affects the soul in its several states of existence. 

Next are presented the works, or productions, of the developed or 
fully organized deities above named, in cooperation with their proper 
Satti, The organisms next produced are from amtta-mdyei, an 
impure form of Elemental Matter, which was eternally associated 
with Soul, and in which the two malam, dnavam and kanmam, or 
original impurity, and the consequent experience, such as good and 
evil acts, pleasure and pain, inhered. 

By the Grace {='Satti) of the Infinite God (^SAthMJmfam)^ 
are aeveloped from asutta-mdyei the first three of the Vtttiyd' 
Tattuvam, viz : Jcdlam, time ; niyathi, fiite ; and kaki, conti- 
nency. And from kalei two others are evolved, viz : vittei, 
thought; and r(Jiam, desire. 

Note. — ^Thus far we have the work of Sdthdkkiyam, or SathA- 
sivan, and his Satti, Next are enumerated the productions of Bui- 
tiran, the Sutta- Vittei above named, and his Slatti, PiraJkirathi^ 
named below, is the same as the Sanskrit prakriti. In Tamil, the 
word has various meanings, 2&, foundation, source, cause, nature. In 
this connection, it obviously means the material source, or cause, of 
the succeeding productions. It is styled mula-pirakiruthi, or the 
fundamental cause, as the ultimate source to which all the succeed- 
ing organisms may be traced. 
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By means of tlie Grace (=Satti) of Ruttiran, mula-pirahi' 
Tuthi {gpeouiSsrQQ^^) is evolved from tlie last mentioned 
Jcald, From mula'jpirahiruihiy the Mukhmam, Three Moral 
Properties, are developed. The position of the MuhkuTiam 
as undeveloped pirakiruih% is called avviyattam {^(sueSiu^^ih) 
[= Sanskrit avyakt(i\. 

From this avviyattam are evolved sittam, the will, and 
putti, the judgment. From putti is evolved akangkdram^ 
the individuality. 

This akangkdram is the Tattuvam which individualizes, 
and leads one to say: "I myself" etc. It has a three-fold 
form, viz: tetsatha-akangkaram, veikari-akangkdram, Budpiir 
tMthi-akangkdram, 

From teisatha-akangkdram are evolved manam, the under- 
standing, and the Gmdnentiriyam, five Perceptive Organs ; 
in whicn the sdttuvika-kuTiam operates. 

From vdkari'okanjgkdram are evolved the five Organs of 
Action ; in which the rdsaiha-kuTiam operates. 

From puthdihi-akangkdram are evolved the five Eudimen- 
tal Elements, viz : sattam, parisam, rupam, rasam, and kan- 
tarn; in which the tdmatha-kunam operates. 

From sattam is evolved dkdsam, ether; from parisam 
emanates vdyu, air ; from rupam emanates teyu, fire ; from 
ra^am emanates appu, water ; from kantam emanates piru- 
thuvij earth. 

OpUKKAM, RESOLUTION' OF THE TATTUVAM. 

At the time of the dissolution of the xmiverse, all these 
things will be resolved, by successive steps, into their orig- 
inal forms. 

Thus end the evolution and resolution of the universe. 

Note. — ^According to the doctrine of the SMva School, at the close 
of every kaipam (spuu)), great period, there will be a complete 
dissolution, and rendering back to their primordial state, of all de- 
veloped existences, excepting souls. Even Deity will then "sleep" 
as He did before the creation. But souls, once developed, and deliv- 
ered from the thraldom of their malam, will ever remain intimately 
united with Deity, clothed in the " resplendent gndnamP 
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SECTION IV. ' 

KU^ANGKAJi ((568Br/E7«er), FUNCTION'S OP THE TATTUVAIT^ 

L Functions of the Attuma-Tattavam. 

1. Of the Elements: piruthuvi, eartli, envelops and strength- 
ens the parts ; appu, water, cools and expands ; %w, fire^ 
warms and gives unity [to the whole organism] ; vdyu, air, 
gives sound and rotundity [to the parte] ; dMsam, ether, 
gives space. 

NoTB. — ^According to this philosophy, ether is universally difiused- 
It not only forms spaoe, but is the essential medium through whidi 
bodies, separated from one another, may mutually operate. 

2. Of the Perceptive Organs: sottiram, ears, perceive 
sound; tokJcu, skin, understands touch; sadchu, eyes, pei:- 
ceiveform; singnguvei, tongue, discriminates flavor; mki-^ 
rdnam, nose, has the knowledge of odor. 

Note. — ^These, as before stated, are not the external organs, which 
are composed of skin, muscle, etc. ; but those finer portions of the 
organs of sense, to which these functions more properly belong. 
They may exist independent of the external body. Henoe they are 
sometimes called the Organs of Intelligence, Puttiymtiriyam, 

8. Of the Organs of Action : vdMu, mouth, enunciates ; 
pdtham, feet, produce loco-motion; pd7],i, hands, give and 
receive ; pdyuru, excretory organs, separate and emit the 
excretions ; upattam, genital organs, give pleasure. 

4. Of the Intellectual Organic Faculties: manam, the 
understanding, apprehends; putti, the Judgment, decides, 
judges, purposes ; akangkdram, the individuality, holds as 
one s own, individualizes, prompts to action; sittam^ the will, 
thinks clearly, wills. 

NoTB^ — ^These are mere organs, through which the soul is enabled 
to exercise the functions named, and without which it has no such 
powers. They are properly intellectual senses. 

n. Functions of the ViUiyd-TaWavam. 

1. Kdhm, time, is distinguished into chel-Mlam (Q^io^ 
aireoui), past time; nikal-kdlam (Ss^sneow)^ present time; 
elhir-hdhm {sr^hstreoih)^ ftiture time. 



Digitized by VjOOQIC 



17 

Note. — ^The use of terms here, as elsewhere, is somewhat peculiar 
to the system. Each of the times named above, has a further three- 
fold distinction, having reference to the existence of the soul. 

(1.) Ckel-kdlam, past time, refers, first, when considered in ref- 
erence to the general universe, to the primordial state of the soul. 
But when considered in reference to the soul after its first develop- 
ment, it refers to its existence "in the loins of its father," before 
any given birth. 

Secondly, when reference is had to the order of development, cikel- 
Mlam refers to the time, or stage, in which the soul passes from the 
Siva-Tattuvam to the Vittit/d-Tattuvam. But when reference is had 
to the souPs progress through births, chel-JcAlam refers to the point of 
time when the soul passes from the father to the mother. 

Thirdly, in the order of the general development, chel-kdlam is the 
time of the soul's passage from the Vittiyd-Tattilvam to the Attum^- 
Tattuvam. In the subordinate case, it is the time of the soul's birth 
into the world. 

(2.) N^ikal-Mlam, present time, is the period of the soul's con- 
tinuance in either of the three stages, i. e. either in chel-kdlam, in 
nikal'Jcdlam, or in etkir-kdlam, 

(S,) Etkir-kdlam, future time, is the time of the soul's continu- 
ance m either of the three states included in chel-kdlam, as defined 
in No. (1.). 4 

Hence, writers often speak of nine kdlam. Again, as all the nine 
are essentially involved in each of the three grand distinctions, they 
also make mention of twenty-seven kdlam. 

2. Niyaihi, fate, makes hanmam sure, and sectires to the 
soul all the fruits of one's own doings, and of his dTiava- 
malam, primordial depravity. 

3. Kalei, continency, gradually lessens and removes dnava- 
malam. 

Note. — ^This is the power by which the senses are subdued, and 
carnal self is brought into subjection. 

4. Vittei, thought, wakes up understanding, and leads to 
wisdom. 

5. Bdkam, desire [or concupiscence] lessens the good ob- 
tained, and produces desire for what is not had [or for what 
is unlawful]. 

6. PuTushan, life, establish^, or supports, the whole sys- 
tem in its operations. 

7. Mdyeiy delusion, concentrates in itself the Three Kurmm, 
viz : sdttuvikam, rdsatham, and tdmatham. • 
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Note. — ^This is substantially the mata-pirdkirutM, mentioned un- 
der the head of Development of the Tattuvam (Sec HE.). It lays 
the foundation for the operation of the Three Kunam^ according as 
they are developed, in the various classes of organized beings. As 
an organ in the human microcosni, it is th6 form, or instrumentality, 
through which Satti performs one part of her office-work in this 
miniature world, or universe — ^that part in which she leads the soul 
on in a course of human action and experience. 

in. Functions of the Swa-Tattuvam. 

1. Sivam, or Ndtham, is the form of Sivorgndna/m, tbe wis- 
dom of Sivan, and is that which leads the soul to Sivan. 

2. Sattij or Vintu, is the form of action, the organized me- 
dium through which the soul is led into the state of grace, 
pt forms the medium of divine illumination.] 

S. SoilMkldyam is the form in which the two Energies of 
Deity are combined, and in which wisdom and action are 
perfectly balanced. [This is the source of grace to all souls.] 

4. tsuran [tchchuran, called also Mayesurmi\, is the devel- 
opment in which gndnam is lessened, and Jdnkei (©//?€»,*), 
action, predominates. [It is the souroetof darkness to souls.] 

Note. — ^Thi& form is, in man, the Obscuring God. He governs 
men in all their actions while they are filling out the requirements 
of their vithi (q9^), fate. He is practically the god of providence, 
but governs by the laws of stem necessity. 

5. JSutta-Vittei, otherwise called HuUiran, is the divine 
form in which feHAei,. action, is less fully developed, and in 
which gn&na/m predominates. [He is the source of destruc- 
tion to all organic existences.] 

Note. — Ruttiran is called the Destroyer, because he carries on 
the process of reproduction in all animals and plants, or is the one 
who sends souls into successive bodies. This involves the destruction 
of the old body ; hence his appellation of Destroyer. But Trans- 
former, or Reproducer, or Regenerator, would be a more correct 
appellation. 

This god is essentially the Mummurtti (QpthQpiT^i^), the com- 
mon Triad, of the Hindtls : the three, Brahm^, Vishnu, and Sivan, 
being an expansion of himself^ by successive developments. The 
work of reproduction necessarily involves the functions of Brahm4 
the Generator, ayl Vishnu the Preserver. These developments are, 
however, considered as actually made, and a& existing, in every man. 
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Hence we have the five operative gods, which are usually named 
according to the natural order of their operations, beginning with 
the lowest and last developed : Brahmit, the Generator ; Vishnu, the 
Preserver; Sivan or Ruttiran^ the Reproducer; Mayesuran, the 
Obscurer ; and SathdaivaUy the Uluminator. 

Their respective regions, or seats, in the human microcosm, are : 
the genitalia ; the navel ; the heart or stomach ; the neck and chest ; 
and the forehead, between the eyebrows. 



SECTION V. 
AVATTEI (jyffl//ff«D;r), STATES OF THE SOUL. 

The manner in which the soul is connected with the 
thirty-six Tattuvam, and how it is nourished and made in- 
telligent in its organism, is now explained. 

The Avattd are as follows, viz : nve KUM-Avattei {Sifitreo- 
^a/^(sa>^), Descending States ; five MelM-Avattei {QiDeorreo- 
^Q/^«D;a»), Ascending States ; five Sutta'Avattei (^^^^q/^«d^) 
Pure States; and three KdraTia-AvaUei {sirjreoar^eu^iea)^). 
Causative [pr radical in reference to the preceding class of 
Avattei'] States, 

The whole number of Avattei is eighteen. 

The names of the five Descending [and Ascending] States 
are: sdkhiram (s/rsQjrth)] soppanam {Q^fruuesrth) ] suluUi 
{srQpjifi) ; turiyam (^ifttuui) ; turiydihltham (^iftiurr^^u)). 

To the Ascending States belong thirty -six Tattuvam ; to 
the Descending belong thirty-five. 

I. Descending States of the Soul. 

1. Sdkkiram. This is an avaihdram, organism, which 
connects the five Perceptive Organs, the five Eudimental 
Elements, the five Organs of Action, and the four Intel- 
lectual Organic Faculties, of the Attuma- Tattuvam; purushan 
[or ullam (e_cnr«rir))], life, one of the Vittiyd- Tattuvam ; the 
Ten Vital Airs, and the Five Vital Airs, from the class of 
Subordinate Tattuvam. This complex avaihdram is in the 
forehead, between the eyebrows. It brings the soul in con- 
nection only with the thirty-five Tattuvam here named. 



Digitized by VjOOQ IC 



20 . 

2. Soppanam. This is the sours avathdrarti in the neck, 
and connects twenty -five of the Tattuvam belonging to the 

f previous state, viz : the five Rudimental Elements ; the four 
ntellectual Organic Faculties ; purushan, life ; the Ten Vital 
Airs ; and the Five Vital Airs. 

8. Sulutti. This is an avathdram of the soul in the region 
of the heart, and connects only three Tattuvam, viz : sittam, 
the will ; pirdTum [the first of the Ten Vital Airs] ; and 
puTusharif life. 

4. Turiyam, This is the avathdram of the soul in the 
region of the navel, and connects only two of the above 
named Tattuvam, viz : pirdnan ; and purushan, 

5. Turiydthitham, 

Note. — ^This is the soul's avatkArum in the human UnganL, ^here 
it ii connected with only one Tattuvam, purushan. It is the uncon- 
scious state of the soul just before death. The soul is represented 
as lying down in purushan^ at the point of contact of the two parts 
of the lingam, and just ready to take its exit thxongh ^uUmunei-nddij 
which runs directly to the head. 

The constitution of the Descending States involves the philosophy 
of death, and explains the successive states of the soul, from that of 
perfect consciousness, down to its unconscious state at death. This 
last state is sometimes denominated athltha-kevalam (ji/^^Qsa/eOii), 
a state of loneliness, in which none of the Tattuvam can reach, or 
affect, the soul. It is the state of the soul when life has ceased, or 
before its conception for a new birth. 

The author next describes four states of the .soul, beginning with 
this lowest, or unconscious state, and rising to a state of conscious- 
ness and activity. There are four states after leaving keveUam, 
These he groups under the term 

Kevala-Avattd (Qseueo^eu^Gs>^, Unconscfious States, 

The manner in which the soul is brought forth from its 
dormant state in athztha-kevahm, to a conscious and com- 
municative state, is as follows. 

The splendid VintU'Satti, in order that she might produce 
the four Vdkkii, as the means through which the soul should 
be made to experience the proper results of its kanmam, 
former deeds, first developed a ndiharriy a form of the Male 
Energy of Deity. This is the first of the four Vdhku, and is 
QdHto. sukkumei. 
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Note.— This is the s<;ate of incipient consciousness, when the soul 
begins to be vivified. 

The second Vdhku, peisanUy is produced in the region of 
the navel, ibr the purpose of enabling the soul to discrimin- 
ate the fifty-one letters of the Sanskrit alphabet, which let- 
ters exist, unperceived, in sittam, the will, just as the forms 
of the five radical colors exist imperceptibly in the peacock's 
egg. 

Note. — These, elementary letters are here siwposed to be real ex- 
istences, the rudimental forms of thought, which will be fully devel- 
oped in the next stage, mentioned below. The same philosophy is 
here involved, as in the case of the five elementary colors, called 
forms, which are developed by the hatching of a peacock's egg. 

The third Vdkku, mattimeif is developed in the region of 
the heart, aind there establishes systematically all the forms 
of the fifty-one letters, which are united with pirdTmn [the 
first of the Ten Vital Airs]. It is then, with these forms, 
born in the back of the neck, as the foundation of sound 
and sense to the ear, which has been hitherto without its 
proper functions. 

Note.— -Here we have the foundation of language and the com- 
munication of ideas, laid in the structure of the human body. 

The fourth Vdkk% veikari, is developed in the forehead, 
in order that the organs of speech may understand how to 
speak the proper ideas, when sukkumei, and the other Vdkku^ 
which come in connection with pirdnan, joined with the Vital 
Air tUhdnan, are heard in their communications by the ear. 

Note. — ^The meaning of this is, that this Vdkku gives the power 
to perceive, and utter intelligibly, the ideas and forms of speech of 
which the foundations are laid in the preceding Vdkku, and which 
are cc«nmunicated to the ear. Hence, this is the seat, or avathdram^ 
of the soul, in all states of perfect consciousness and action. 

The Prodtcction of the Four Vdkku, 

Sukkamd is produced by the Tattuvam Sivam, as the 
efficient cause, and his Satti, as the instrumental cause. 

Peisanti is produced by the Tattuvam Sdihdkkiyam and 
his Saiti, 

Mattimei is evolved bv the Tattuvam tsuran and his Satti. 

Veikari is developed by SuUa- Vittei [Rudra] and his Satti. 
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Note. — ^Thus, by means of the foi^r Vdkhij the soul is brought 
under the influence of its proper organism, and is made ready to be 
vivified, and to act according to the requirements of its tote, or 
kanma-malam. 

What next follows describes the manner in which the soul is fully 
reinstated in the possession of the powers of li^. 

n. Ascending StcUea of the Sotd. 

The way in whicli the imperfectly conscious sonl, in these 
four Vdkkuj is brf ught to a state of conacioiisiiesB and ac- 
tivity, is as follows. 

Sivam develops the Tattuvam Satti [or Vintu] ; Satii 
evolves Mlam, niyathi^ and kald, Kalei, having removed, 
by little and little, dnava-malam, just as fire removes the 
particles of wood burnt, the soul, in the form of kalei, asso- 
ciates with itself pirdnan, in turiycmh, and then becomes an 
inhabitant of sulvMi. 

Then Ondnd-Satti (®/r® <f^^) evolves SaUa- VtUei. Sutta' 
Vittei develops, for the soul, artvu (^fSsifiy undeistanding, 
Ichchd'SaMi (®^^/r^^jS) brings forth the Tattuvam Isuran. 
tmran produces the Tattuvam rdkam. Then rdlcam devel- 
ops, for the soul, tcfwfiei, desire [or Ihe passions]. 

Note. — GV'And-Satti, the goddess of wisdom, is the ultimate 
source of understanding or^nsdom to the soul. Jchchd-Satti, the 
goddess of desire, is the ultimate source of desire or passion. Kiriydr 
Sattiy mentioned below, is the ultimate source of action to souls. 

The soul is thus invested with the proper forms of desire, 
understanding, and action, which constitute the avathdram^ 
that exists in the heart [or the middle region]. In this state," 
the soul is denominated purusha-tattuvam {i^^Q^^gji^Qjui), 
and b\80 panchakanchukan (u^^s^^sar), the lord [or pos- 
sessor] of the first five [of the Vittiyd'Tattuvam']. 

In the same way, Kiriyd-Satti (Qiftturr^^^) evolves, in 
the avatfidram of punisha-tattuvam, SdtMJcJdyam. SdihdJc- 
Imam develops piroJcirathi [=wZiim, a form of pir(ikiruth%]. 
This piraJdruthi connects with the soul as huriam. Then 
the soul, in the form of the Great KuTiam, stands in Union 
with the Tattuvam, as a preparation for the experience of 
gopd and evil. 
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Qmscious StaU (^f the Soul in Sopparmm. 

The instrumentality t)y whicli the Soul becomes intelli- 
gent in the (waihdram of soppandrrij consists of the following 
nve Tattuvam, viz : manamj putti, aJcangJcdramj sittam, and 
ullam. These respectively evolve the symbols a, u, m, 
Vintu, Ndiham. , These symbols develop the five mundane 
gods, viz: Brahma, Vish^u, Rutdran^ MayesuraUf Saihdsivan. 
The soul, possessing these Tattuvam, becomes suhhuma-fehi 
{(^s(^w(^^9)jein intelligent and active individual, in soppa- 
nam, in the same way as it experiences good and evil in 
sdkkiram. With these qualifications, it becomes an inhabit- 
ant of sAhhiram. 

Note.— -The symbols «, t*, etc. constitute the panch&kkaram 
(u(^ffr<s^snh), the five lettered mantiram, in its second stage of 
development A full explanation of this important formula may be 
found in this Journal, Vol. IL j^. 162-54. 

Intelligent and Active State of the Soul in Sdkkiram, 

The method is as follows. When the soul, standing in 
the place of dkdsam, ether, and possessing sottiram, the Organ 
of hearing, apprehends sattam, sound, vdkku, mouth, will 
give utterance to the same. 

When the soul, standing in the Element vdyu, air, and 
being in possession of tokku, the organ of feeling, distin- 
guishes ^amam, touch, the feet will move. 

When the soul, in the Element t^u, fire, and in possession 
of sadchu, the organ of sight, discriminates rupam, form, the 
hancis will perform their functions of giving and receiving. 

When the soul, in the Element appu, water, and in the 
possession of singnguvei, the organ of taste, perceives rasam, 
taste, pdyuru will perform their office of separating and void- 
ing the excrements. 

When in piruthuvi, earth, and in the possession of dkki- 
rdTiam, the organ of smell, the soul perceives kantam, smell, 
upattam will yield delight. 

In the avathdram in which these operations are carried on, 
Anna-Satti (jt/earesr^^^), the abstract Satti, brings forth the 
Tattuvam called Sivam. This Sivam evolves m^yei [the last 
of the Vittiyd'Tattnivam], This mdyei, standing in the form 
of kunamy and by means of the nine kwnam, magnifies things 
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[or causes tlie soul unduly to magnify the things of sense], 
and to call a lie the trutk By this means, the soul becomes 
subject to births and deaths. 

Thus far [Meldl-Avattei, also denominated] Sakdla-AvaUei 

ni. Pure States of the Sovl. 

Note. — ^The successive states, or stages of progress, of the soul 
towards its ultimate deliverance ftova. its entanglements in the 
body, are called ninmala-avattei (t8mwei^eii^GS>^\ the Avattei in 
which malam is destroyed. The course of the soul, here, is through 
the Ascending States. 

The elucidation of the ninmala-avattei in the SuUa-Avattei, 
is as follows. 

When one's kanmam has met its award, and drmva-TruiUim 
is satisfied ; when one has received the lamp of wisdom 
from his Guru ; and when he has come to distinguish and 
understand Sivan, the soul, and pdsam, then his avathdram, 
organism, in which he will receive ffrace, is as follows. 

1. When the soul comes to a full vision of the Elements, 
his stula-samram {&v^eo^/Pjnh)^ gross body, will cease to 
exist [or will cease to control or influence him]. This state 
is called ninmala'sdkkiram {/SGfnDeosirsQjrui). 

2. When one gets a vision of the Intiriyam, five Percep- 
tive Organs, and five Organs of Action, the Elements will 
withdraw [or cease to affect the soul]. This is ninTnahr 
soppanam {iBmiLeoQ^iruueonh). 

3. When one comes to understand the AntaTcaraTumt, In- 
tellectual Organic Faculties, the Intiriyam will cease to exert 
their influence. This state is called ninmala'Sulutti {iS^u>e)' 

4. When the Vittiyd'Tattuvam are revealed to the soul, 
then the Antakaranam will withdraw their influence. This 
state is denominated ninmala-turiyam {Smmeo^iBiuui), 

5. When the Sutta-Tattuvam are clearly understood, then 
the Vittiyd'Tattuvam will cease to operate on the soul. This 
state is called ninmala'turiydthitham {tSesrweo^fitun^^ui). 

Further View of the Soul in these Ninmala-AvoMei, 

Ninmala-sdJckiram is the state in which one's AntakaraTiam^ 
which had let out the soul through the senses, become Siva- 
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Tcaranam [or divinely illuminated], so that, from having seen 
the world as eternal, he now humbly approaches and ob- 
tains grace [help] of his Guru. 

Note. — This is the transcendental development of his mind, by 
which he grasps at once, or intuitively understands, all things and 
circumstances as they are. 

Nin/mala'soppanam is the state in which the soul, by hear- 
ing and understanding his Guru, comes to see Sivan. He 
then becomes exalted, draws near, and is made a possessor 
of Sivan's enjoyment. In this, it is neither too much elated, 
nor zealous, nor overwhelmed. 

NoTB. — ^This is a stage in sanctification, when one's spiritual, or 
illuminated visio9 begins to govern and regulate his affections. 

Ninmala-sulutti is an advanced stage in self-government, 
in which the devotee is enabled to receive honor, or a dis- 
tinguished name, without the propensity to say : " I have 
made this acquisition," etc. 

Note. — Such an one is supposed to have got the victory over his 
natural pride and vanity, so completely do his spiritual visions en- 
i him. 

Ninmala-tunyam is the state in wliich the soul reaches the 
sampurana-tisei (s^ihy^jreaor^QD^)^ region of plfenty, whence 
happiness flows in upon it. 

Mnrimla-tunydthitham is the state in which the soul trans- 
cends even the four above-named attainments, and leaves 
them. 

Note. — The soul is now in Siva-Rupam^ and is a sivam^ a god, 
rather than a mere soul, and is in full participation of the joys of 
Sivan. 

All that can be said of the soul in this state oisampurana- 
tisei, is that Sivan will appear to it, and shine as the sun, 
with unspeakable and overwhelming splendor. 

Thus, one who has obtained the vision of ninmala'sdkki- 
ram, will have his natural propensities and powers of talk- 
ing, etc., stupijSed, and checked, like one bathing under 
water, and like one who has eaten to repletion. 

Thus far the Kdrai^a-Avattei IKdrana, radical, in reference 
to the ninmala'avattei^j which are also called Suttaml^JSuUd^ 
Avdttei]. 

Here ends the view of the Avattd. 

VOL. IV. 4 
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SECTION VI. 

TESA-kARIYAM (Qfi^smfiujLb). 

Note. — ^The phrase tesa-kdriyam means, literally, the ten things. 
Here, it refers to the ten principal states or positions of the soul in its 
organism, the human microcosm. These states involve all the rela- 
tions of the soul to the Tattuvam here hrought to view, so fiar as 
they bear on its moral and religious character, and on its present 
condition and prospects. These are topics which belong exclusively 
to the initiated, or such as have taken a regular course in Hindi 
theology, and who have advanced to the last stage of religious life, 
called gndna-pdthamj the way of wisdom. 

The Tesa-Kdriyam are as follows, viz: Tattuva-Eupam 
(js^^eu^uui)^ the Form [or Body] of the Tattuvam ; Tattu/vor 
Terisanam {^^^euQ^iB^eanh)^ the Vision of the Tattuvam ; 
Tattuva-Sutti ^fl^^eu^js^)^ the Purity [or Cleansing] of the 
Tattuvam ; Attuma-Rupam (^^^u^a^uih), the Soul's Proper 
Form; Attrnna- Terisanam (^^jpuoQ^tB^esru)), the Vision of 
the Soul ; Attuma-Sutti (•©A^">^A®)> ^^ Purity of the Soul ; 
Siva-Rupam (&qj^uu>)j Sivan's Proper Form [or Sivan, as 
incarnate Deity] ; Siva- Terisanam {&(suQfiif^^&snji\ the Vision 
of Sivan ; Siva- Yoham {&euQ(unsfh\ the Union with Sivan ; 
Siva-Pdkam {SeuQuirsth), the Enjoyment of Sivan. 

Note. — ^These states are first very briefly defined ; and then, with 
the exception of the first three, are repeated, and more fully explained, 

I. Tattuva-Rupam is the visible form in which the soul 
perceives the Mukkurmm [or is brought fully under their 
mfluence], and made to understand their existence. 

Note. — This is the condition of the embodied soul in its first stage 
of spiritual enlightenment. The Three Kurtam are the ultimate source 
of ail quality or character in man, and may be indefinitely developed 
and expanded. But the more generic and prominent development is 
three-fold, making nine kunam. According to another author, the 
three are as follows. Sdttuvika-kunam, goodness, produces illumina- 
tion, and mildness in thought, word and deed. Operating in these 
directions, it becomes an " unfailing and perfect light to the soul, 
arousing it, and making it ready to eat the fruit of its own doings." 
Rdsatha-kuTiamj passion, produces for the soul the propensity to ex- 
cessive occupation in thought, word and deed, and asperity in the same. 
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By these means it prepares the soul to receive pleasure and pain, 
according to its kanmam, or the law of its fate. Tdmatha-kunam 
brings forth arrogance, that egotistic kunam which says: "There 
is none like me," etc., and willfulness, o» depraved will. By these 
means, it welcomes all sensual objects, and brings them to the soul. 
The fii*st stage in the soul's spiritual progress, is a degree of self- 
knowledge, by which it has a view of these kunam, and its relations 
to them. 

II. Tattuva-Terisanam is the state in which the soul dis- 
covers the nature of its existence with the Tattuvam, and 
the method in which they operate [or how it lives in them]. 

III. Tattuva-SuUi is tne state in which the soul comes to 
understand that the Tattuvam are distinct from itself, and 
in which they withdraw their influence [or cease to influ- 
ence the soul]. 

IV. Attuma-Rupam is the state in which the soul comes 
to understand that the form called gndnam is a real form 
[or a firm reality]. 

Note. — ^The soul has been already illuminated by Siva-gndnam, 
the light, or wisdom, of Sivan, though it knew it not. It now dis- 
covers that there is a real existence in which " it lives, and moves, 
and has its being," and through the agency of which it has made all 
its previous discoveries and advances, though it does not yet under- 
stand its true relation to this gndnam, 

V. Atiuma'Terisanam is the state in which the soul comes 
fiilly to understand Tattuva-Terisanam, and when it rises 
superior to the influence of the Tattuvam ; but it now con- 

• siders, that it is bj its own understanding that it has thus 
advanced. 

VI. Attuma-Sutti is the state in which the soul under- 
stands its own proper powers of mind, and is prepared to 
say that it is Sivan that bestows favors in both pentam 
{QuiB^ih), its organic entanglements, and muUi (opji^), its 
liberated state. 

Note. — The doctrine here taught is, that the soul, in this stage, 
has learned that whatever it may have ascribed to itself, or to its 
own understanding and powers, at any time, should be accredited to 
Sivan, as the result of his direct agency ; and that this agency is in 
strict accordance with the laws of kanmam, fate. 

Vil. Siva-Rupam is the state in which the soul comes to 
know that Sivan exists in the form of gndnam, which is 
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beyond the reach of the thirty •six Tattuvam, and the mode 
of existence and operation of which is incomprehensible 
and ineflfable. 

Note. — ^This divine fonn, Siva-Rupam^ is what the soul should 
aspire to attain. It is a state of bliss which the human intellect can 
neither apprehend nor describe. The discovery now made is, that 
such is Si van's proper form, and that such may be the form, or em- 
bodiment, of the soul. 

YIII. Siva-Terisanam is the state in which the soul leams 
that it is this gndnam which makes the thirty-six Tattuvam 
known to the soul, explains them, and releases the soul from 
their control ; and, also, that it gives the soul a view of itself. 

IX. Siva-Yokam is the state in which the soul sinks into' 
Gneyam (Q(^ujih), the god who is embodied in gndnam, and 
becomes the possessor [or subject] of gndnam [or becomes 
itself a gneyam or sivam], 

Note. — The soul here becomes clothed in divine habiliments. 
Dressed in gndnam, it is prepared to be associated with God, to be 
forever in so close a union with Him, as to form a imity in duality, 
an attuvitham {^^^eS^ih), Hke that of suul and body. 

X Siva-Poham is the state in which the soul understands 
that this gndnam will never leave it, and in which it exists 
as gndnam, or in the form of Siva-gndnam, 

Svbdivisions and Further Explanations of the last seven of the 
Tesa-Kdriyam, 

I. Subdivisions of Attumxi-Rupam, 

In this state, the soul exists as the possessor of the forms of 
ichchei, desire ; gndnam, wisdom ; and kirikei^ action. 

1. As the subject of ichchei, the soul desires and pursues 
the necessaries and comforts of life. 

2. As the subject of gndnam, it takes a discriminating 
view of things. 

3. As the subject of kirikei, the soul labors [or acts], and 
pursues and holds all things as its own property. 

II. Subdivisions of Aituma-Terisanam. 

In this state, the soul gets a view of itself in ichchei, in 
kirikei, and in gndnam. 
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1. When the soul has arrived at this stage, ichchei, pas- 
sion, will live and operate through the Antakaranam, 

2. When its kirikei is active, the soul being in this stage, 
it will operate through the Kanmtniiriyam, Organs of Action. 

8. Now the soul renounces these sensible objects, as not 
belonging to a spiritual being [a Wise Man], and recovers 
itself, and stands according to truth [or forsakes the vanities 
of sense, and cleaves to realities], 

III. Eocplanation of Atiuma-SuUi. 

Attuma-Sutti is the state in which, when the soul has seen 
itself, it discovers both the method in which it knows all 
things by the aid of Sivan, and, also, the way in which 
Si van is manifest to the soul ; and when it stands in Sivan's 
Ondna-Satii as its own gndna-saUi, being dissociated from, 
both malam and Sivan. 

IV. Syhdivistons of Siva-RUpam. 

Sivan [as well as the soul, in the human microcosm] has 
the three-fold form of ichchei^ passion ; gndnam, wisdom ; 
and kirikdy action. 

1. Ichchei is the form in which he desires to set souls free 
in mutti, 

2. Ondnam is the form in which he apprehends, in one 
connected view, the kanmam of souls [or all their transac- 
tions from eternity]. 

3. Kirikei is the form in which, in order that there may 
be effected for souls a proper adjustment of their kanmam, 
he knows the whole aggregation of their kanmxim from 
eternity, both such as are ready to be cancelled, and such 
as are not ; brings them together, and causes the soul to eat 
[experience] what remains, and thus brings them to an end. 

All this is included in Siva-Rupam, 

V. Explanation of Siva-Terisanam, 

In order to reveal himself to souls, Sivan causes the kan- 
mam to depart from them. For this purpose he stands in 
three forms, and bestows his favor [or illuminating grace]. 
These three instrumental forms through which he shines on 
the soul, are [the three lingam^ which are designated by] 
the terms he, she, it 
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VI. Explanation of Siva- Yokam. 

When the soul is thus favored by Sivan, he conceals the 
three forms in which he stands, and in which he develops 
all things ; and, when he produces the Tattuvam and the 
soul, and causes the soul's kanmam to live and operate, he 
hides himself, from the view of the soul, within his own 
proper form. Into this most perfect Sivan it [the beatified 
soul] sinks; and losing all distinction of the internal and 
the external, it sees Sivan as he is, and comes into such a 
union with him, that thej cease to be two [or such as to 
form with God a unity in duality]. 

Note. — ^The native commentators represent this union of the soul 
with God, as being effected by Siva-gndnam, which is in this case 
Siva'Satt% or Arul-Satti {^(j^&r^^^). She envelops the soul as 
with a beam of sacred light, the effulgence of Sivan ; so that the soul 
becomes, as it were, identified with her, and a sharer in all her joys. 
And she being an essential part of Deity, the soul is, by this means, 
brought into this most perfect union with God. The soul's proper 
form is now Siva-gndnam, and hence the soul is a sivam, 

Vn. Explanation of Siva-Pokam. 
• 
The soul standing in the form of Pard-Satti^ and being a 
sharer in her joys, and Sivan, who is the fountain of delight, 
and the soul, having thus ceased to be two, Siva-anupokam 
{&Qi^g)iQutrsui\ the divine delectation, springs up in the 
soul. Thus, this enjoyment of the soul with Sivan arises 
from Sivan, just as heat from fire, and coolness from water. 
Tattuva-Kattalei is ended. 
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INTRODUCTION. 



Most of tlie leading works, in Tamil, on tlie esoteric doc- 
trines of Hinduism, are prefaced by some logical treatise, 
or, rather, by a statement of the method of reasoning which 
the author intends to pursue. These treatises are usually 
brief, and generally less comprehensive than those distinct 
works which proiess to teach the whole system of Alavei 
(«gy«r«9a/), or Hindu dialectics. All these works are, how- 
ever, formed on the same general plan, and go over, more 
or less completely, the same ground. They embrace the 
principles of logical and metaphysical reasoning, weaving 
in many assumed theological and scientific dogmas, yet 
evincing that the Hindiis have some correct apprehension 
of the true sources of ideas, and of the way in which the 
human mind usually reasons, when enlightened. 

The ostensible object of J.Zam is, generally, to teach the 
methods of ascertaining truth ; yet these works are chiefly 
devoted, as a matter of fact, to the explanation of the terms 
employed and the methods pursued, by Hindii writers, in 
establishing and inculcating their peculiar religious doctrines. 

A brief analysis of one of these introductory treatises 
will give, perhaps, a better view of the whole subject than 
any general description could. I shall, therefore, give in 
this paper the substance of the Alavei which is prefixed to 
the Siva-Ondna-Pdiham, The author is regarded, by the 
Saivas of Southern India at least, as the highest authority 
in this department of sacred learning. The productions of 
this author must have been extant when the older of the 
mythological works were written, as is manifest from the 
manner in which the topics of which they treat, are brought 
in, or are alluded to, in those works. Hence they seem the 
more worthy of notice, and of preservation, spanning, as 
they do, the vast periods of Hindii literature, and still re- 
maining the authoritative text-books in the whole Saiva 
School, and especially among the philosophers of the South. 
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The autlior commences this Alavei with the following re- 
mark. " In order to understand the three eternal entities, 
Deity, Soul, Matter, there is required, in addition to Eevela- 
tion and Tradition, a knowledge of the principles of -4 Javei." 
Alavei is a pure Tamil term, meaning jneasure. It is here 
used to signify the measure, or rule, of judgment, and is a 
very appropriate term to express what is included under it. 

The author states that some writers hold to six distinct 
logical principles ; others, to ten ; and some, that there are 
even more than ten ; but that, in his view, all may be in- 
cluded in three. He then briefly presents the ten principles, 
as follows. 

1. KddcM (sitlL&\ or Kdridcd {sfrokrL^eo\ Perception, in 
a large sense. 

2. Anumdnam {^^u>frearu>)^ or Karuihal {s0^io\ Infer- 
ence. 

3. Urei (a-soir), or Akamam {^suiih\ Eevelation, including 
different classes of professedly divine books. 

4. Apdvam {^urreuui), Negation, the denial of a thing, 
based on the known absence of some quality, or on the non- 
existence of some other thing ; e. g. " when it is asserted, 
that asittu {^&^^\ matter, cannot proceed from sittu {9^jp), 
spirit, it is at once admitted." 

6. Forul {Qurr^&r), Implication ; e. g. " when it is said, 
that there is a village of cow-herds on the Ganges, it is 
readily understood, that the village is on the bank of the 
Ganges ; again, when the body is spoken of as feeling or 
perceiving, as the body is mere matter, it is understood, that 
it is the soul, in the body, which feels and perceives." 

6. Oppu {§}ULi), Similitude; e. g. "when one, who has 
been told that the wild cow [bos gavaeus] resembles the 
domestic cow, sees a wild cow in the jungle, he at once re- 
cognizes it from its resemblance to the domestic cow. Again, 
the same principle appears in simple comparison ; thus, Mdyd 
[original Elemental Matter] is to the five gross Elements, 
what clay is to the potter s vessel ; mahm [the obscuring 
principle which eternally adheres to the sours material en- 
velope] is to the soul, as the oxidated surface of a mass of 
copper is to the pure copper within ; and the operations of 
God are to the developed world, as the sun's influences are 
to plants/* 
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7. Olivei (^i^o/), !pxception ; e. g. " in case of a theft com- 
mitted where there were but three persons present, if two 
of them prove that they were not guilty, then, by the rule 
of Exception, it is proved that the other person is the thief." 

8. TJnmd (fiLewraoi/)), Truth, or Essential Property; e. g. 
" when it is stated, that a certain stone attracts iron, it is at 
once known to be a magnet ; when it is asserted, that the 
world was produced, is preserved, and will be destroyed, by 
some being, it is readily understood that that being is God." 

9. EUhikam {^^sih), Tradition; e. g. "when one hears it 
generally asserted, as what has been handed down from 
ancient times, that a devil resides in a certain tree, he ad- 
mits it." 

10. lyalpu (@(L/«)L/), Naturalness; e.g. " when a word has 
several meanings, the one is to be taken which most natu- 
rally agrees with the subject; thus, if a man on an elephant 
asks for a iotti (Q^inli^) [which means elephant-hook, door, 
toum, sea-shore, etc.], you should of course give him the hook." 

Our author, having thus stated these ten principles, which 
he considers as embracing all that are more commonly held, 
proceeds immediately to present his own views of the sub- 
ject. He does not stop to tell us how he supposes that these 
ten are all included m the first three ; but he simply de- 
clares this as his opinion, and proceeds at once to the eluci- 
dation of the three. He makes many subdivisions, and 
presents the whole much in accordance with the custom of 
Hindu writers, in a very disjointed order. I shall bring the 
related parts together, and endeavor to give, in all other re- 
spects, a truthful presentation of the subject. 

I. Kddchi, Perception. This is four-fold : intiriya-Mdchi 
(^isfiifliuda/rLL9), perception by the organs of sense, that 
is, sensation ; mdnaiha-Mdchi {unrear^sstnLS)^ perception by 
the mind, or simple perception ; vethanet-Mdchi (Gffl/^Sair«- 
stTL-S)^ experimental perception, what one learns from ex- 
perience; yoka-Mdchi (QajirsssmlS), transcendental per- 
ception, or vision had by religious meditation. 

1. Sensation, This is explained to be a bare impression 
made upon the soul by some external object, through the 
medium of one of the five Elements, and by the agency of 
one of the five Perceptive Organs, or senses, and oi pirdria- 
vdyu, one of the Ten Vital Airs. 
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The elementary medium employed in hearing, is ether; 
that of touch, is air ; that of sight, fire, which always in- 
cludes light ; that of taste, water ; and that of smell, earth. 

For a full explanation of these organs of the human sys- 
tem, and of others referred to in this paper, see the preced- 
ing article in this Journal. 

2. Simple Perception. This is a clear apprehension of an 
object of sense which is presented in a sensation. For this 
the agency of the Intellectual Organic Faculties, as 7?mnam, 
etc. is necessary. 

There are three kinds of simple perception specified, viz : 

(1.) Mya-Jcddchi (ggojidf/rilfi), doubtfiil perception ; e. g. 
"when one sees a thing, but cannot tell whether it be a 
stump, a man, a cow, or an elk, this is a case of eiya- 
hddcki:' 

(2.) Tirivu'kddchi (jSz/^o/i^f/rLlfi), mistaken perception; 
e. g. " to mistake a rope for a snake, or the mother-of-pearl 
for silver, would be an example of tirivu-kddchi^^ 

(3.) Saruvika£pa'kddchi{^^eSspudstrLl&), analytical per- 
ception. This consists of such an apprehension of an object 
as embraces its name, class, qualities, action or functions, 
and substance. These are the five categories of the South- 
ern Hindi! philosophers. Every thing is supposed to be 
generically embraced in these five. 

The Mydva-Sdstiri, or doctors of the Niydya School of 
philosophy, nold to seven categories, viz : substance ; quality ; 
action or functions; commimity of properties, or that which 
is common; difference or distinction; relation; and non- 
existence. Others, again, ha^re adopted still different cate- 
gories. The class of five seems as philosophical, and com- 
prehensive, as any other. Substance, the last of the five, is 
considered as common to the other four. 

3. ExpeHmenial Perception. Respecting this our author 
remarks: *^Bdkam and the other Vittiyd'Tattuvam secure to 
the soul whatever pleajsure or pain is experienced fi:om ob- 
jects presented to the soul by means of the Perceptive Or- 
gans and the Intellectual Organic Faculties. This percep- 
tion, bv experience, of the qualities of pleasure and pain, is 
also called suvethand-pirattiyadcham {srQ(su^(^i3sr^^iuLL^u>). 

It is manifest, that this is considered as something in ad- 
vance of simple perception. It is had by means of a differ- 
ent and higher class of organic agents. This is laid down 
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as a logical principle, for the purpose of facilitating the dis- 
cussion and establishment of the mystic doctrines of the 
Hindus respecting the souFs ehtanglement in its organism, 
and the mode of its deliverance. This, as well as the next 
particular mentioned, seems to indicate the real object of 
these logical treatises, which is to help to establish the pre- 
viously assumed dogmas of Hindii religious philosophy. 

4. Transcendental Perception. This is described by our 
author as "that clear and distinct understanding which is 
free from doubt and mistake, and which does not depend 

upon [or has no regard to] the five categories This 

perfect apprehension of an object at once, without distin- 
guishing any of its properties, is obtained by divine illumin- 
ation." .... He who possesses this high power of percep- 
tion " has subdued the influence of his senses [so that they 
can no longer affect his mind] by means of the eight sitti* 
(^/i^), ascetic observances, and has learned the proper 
form [or nature] of the Male and Female Energies of the 
Deity." Such an one understands " intuitively and simul- 
taneously all the circumstances of the time and place in 
which he lives, and all the things of this wide world." It 
is the indwelling God, in intimate union with the soul, who 
effects this perception — a power which entirely transcends 
the human understanding. Yet this is a power which every 

* These eight sitti, or miraculous gifts, which are obtained by several ascetic 
observances, are as follows. 

1. Animd (^essf^LLfT), the power of reducing one*s bulk to the size of an 
atom. ♦ 

2. Makimd (ldQldit), the power to increase one's bulk ilUmitably. 

8. Lahumd (^^(^tDfT\ the power to make oneself so light as not to feel 
the influence of gravity. 

4. Karimd (siffiDn), the power to make oneself so heavy as not to be 
affected by any attracting force. 

6. Pirdtti {iSsrir^^), the power to obtain whatever one desires. 

6. FirdMmiyam {LSjTfTsmSluJU)), the power of penetrating eveiywhere, 
without regard to natural obstacles. 

*J. tsaUmam (FFS^^^euih), the power to act as God, or to constrain every 
thing in obedience to one's will. 

8. Vasittuvdm (Q/^^^Q/ii), the power to assimie any form, and the 
proper functions of that form. 

Such are the fancied powers of the mature Ydki. They result from a 
union of soul with God, such a union that they cease to be two, while yet the 
indi^uality of the soid is not destroyed. 
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human soul will ultimately attain, and which it will ever 
afterwards possess. 

II. Anumdnam^ Inference.* This is the principle or rule 
"by which some truth or fact is inferred from a given pre- 
mise, or from some manifest or admitted reason which nas 
an inseparable connection with it." 

Our author, at the outset, makes a two-fold distinction of In- 
ference : 1. tan-porutV-anumdnam (/sekOuir^LLL^^uDrrGirth), 
inference for one's self, or inductive inference ; 2. pirar- 
porutf-anumdnam {iSlpirQufTQ^LLL-^uiirean})), inference for 
the sake of others, or declarative inference. 

1. The first process consists in determining something 
from given premises. In these premises are contained six 
particulars, which must here be explained. They are three 
varieties of paksham (u<«^£2)), and!^ three varieties of ethu 

The paksham are these : 

(1.) Paksham, defined as the simple statement of a feet 
or truth. It is a proposition, more or less complex ; e. g. 
" there is fire on the mountain, because smoke is seen there." 
The term is sometimes used for a simple proposition ; thus, 
** there is fire on the mountain ; the world is a lie [i. e. delu- 
sive, transitory]." In this case, a paksham is ecjuivalent to 
the conclusion in a syllogism. The same term is also used 
to signify the place of the fact in question ; as, in the exam- 
ple, "the mountain" would be Wiq paksham. 

(2.) Sa-paksham {pujB^ui), This is a specific statement 
of a known fact or truth — ^an illustrative example, which 
involves the reason, or principle, on which the simple pak- 
sham is based ; e. g. " there is always fire in the kitchen, 
when there is smoke ; again, whatever is made is false, or 
transitory [and hence, the world is called a lie], like an 
earthen vessel made by the potter." It is, essentially, one 
of the premises in a syllogism. The place of the fact given 
as an example is also called sa-paksham. Hence, in this 
example, "the kitchen" is the sa-pafeAam. 

(8.) Vi'paksham {isSuiOci^ui), This is a negative proposi- 
tion, the reverse of sa-paksham; e. g. "that which is not 
made is truth [i. e. permanent, eternal], as, the three eternal 
entities, Deity, SouT, Matter ; again, where there is no water 
there can be no lotus-fiower." Here, also, the term vi-pak- 
sham is limited to the locality: "where there is no water." 
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. The three Wiu^ or reasons, are these : 

(1.) lyalp'-ethu (^tueoQujp)^ a natural reason. Here the 
nature of die case is considered as the determinative reason ; 
e. g. "in the term md, mango, are involved both the exist- 
ence and the specification of a particular tree ; so, also, the 
terms Faihi, Pasu, Pdsam, Deity, Soul, Matter, at once show 
the reality of such existences." 

A different author states the former example thus: "when 
we say md [which means mango-tree, horse, beetk, etc.], it is 
naturally understood, from the connection in which the word 
is used, that it means mango-tree, and not horse, etc." 

(2.) Kdriya-ethu {smfttuej^)^ an effect showing a cause; 
e. g. " smoke shows the presence of fire ; again, since there 
can be no effect without a cause, the existence of the world 
proves the existence of a cause [God]." 

(3.) Anwpalatti-ethu {ji/^ueOji^(ST^), arguing from the 
want of any cause, to the non-existence of any effect ; e. g. 
" the absence of cold proves that there will be no dew." 

Our author remarks that " this principle is based on the fact 
that there can be no effect where there is no cause. Hence 
it follows, that, were there no God, there could be no world ; 
if there were no soul, there could be no body ; if there were 
no mdyei, there could be no material visible existences ; if 
there were no clay, there could be no earthen vessel." 

2. The second land of Inference, pirar-porutf-anumdnam, 
which I have denominated declarative inference, is for the 
instruction of others ; or, in the language of the author, " it 
presents the subject, by means oi paksham and ethu, so that 
others may understand it." * 

Here we have a further two-fold distinction of declarative 
inference : 

(1.) Annuvayam {^Gfr^euujth), a direct, or positive state- 
ment of the argument, with the conclusion. This is exem- 
plified thus : " there is fire on the mountain, because there 
IS smoke there ; for we always find fire in the kitchen when 
there is smoke." 

This statement is considered, by some authors, as embrac- 
ing the following five particulars. 

a. ^^ Paksham, the simple proposition: there is fire on the 
mountain. 

b. ^*Eihu, the reason, presenting the natural connection 
of things on which the paksham is based ; e. g. when it is 
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asked : how is it known, that there is fire on the mountain, 
it not having been seen ? the answer is : smoke is seen there, 
the natural effect of fire. This is kdriya-ethu, 

c, *^TUtdntam {fiLLL^/nk^ih), proof by example [the same 
as sa-paksham mentioned above] ; e. g. where there is smoke 
there is fire, as is always the case in the kitchen. 

d, ^^Upanayam {^utBiuih), application of the ethu, reason, 
to the simple proposition ; e. g. there is smoke seen on the 

■ mountain. 

e, ^* Nihamanam {i9sLL(ssrui)^ the conclusion [or proposition 
proved] ; e. g, there is fire on the mountain, because there 
js smoke there. 

(2.) The second division of declarative inference, is called 
vetnirekam {Oeu^QsrsLo), an indirect, or negative statement 
of the argument, the reverse of annuvayam; e. g. "there is 
no smoke where there is no fire ; there can be no blown or 
unblown lotus-flower where there is no water." 

The author next proceeds to state another, a four-fold, 
division of Inference, as follows. 

(1.) Eihu-anumdnam (ej^jif^iLrresru)), reasoning fi:om a 
natural cause. " This," he says, " is the inferring of a truth 
fi:om*some reason [or cause, ethu], which is naturally con- 
nected with it ; e. g. from Smoke seen, the existence of fire 
is inferred." 

(2.) Poihu-anumdnam {Qun^^^infTGsnh)^ reasoning fi-om 
a common or customary connection of things ; e. g. '* when 
one hears the sound of a horn, he may conclude that an 
elephant is approaching ; because it is customary for a man 
on an elephant to blow a horn as he approaches a town." 

The sound of the horn is called sdthanam {^n^earth)^ logical 
premise ; and the approach of the elephant is the sdttiyam 
{fiT^^tuui)^ logical conclusion. We have here a recognition 
of the essential parts of a syllogism. 

With regard to the term pothu, common, as used in this 
connection, the author remarks : " It is the same as sdmdni- 
yam {^/nDtreaflujth)^ that which is common to several classes, 
or to all the individuals in one class. Thus, a horn may be 
blown for other reasons than the approach of an elephant ; 
and hence, the inference may not in all cases be correct." 

(8.) JEchcha-anumdnam {erfs^^^innssni))^ reasoning fi:om 
any phenomenon to its natural antecedent, or cause ; e. g. 
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" fix>m a flood in tlie river, it may be inferred that there has 
been rain in the mountains." 

Eespecting echcha, the adjective form of echcham {sr^^ih)^ 
lit. defect, remainder, the author saj^s: "It is the same as 
MHyam {snifttuui)^ the common logical term for effect [or 
result]. The flood in the river may have been the result of 
the breaking away of a dam, or of the embankment of a 
tank. Hence, the inference may not always be correct." 

(4.) Muthal-anumdnam {Qp^eo^^iDrresrui), reasoning from 
a cause to its common effect, or from an antecedent to its 
Tisual consequent ; e. g. " on seeing the pregnant cloud, it 
may be inferred that it will rain." 

"But," says the author, ^^muthal [lit. the first], like hdra- 
nam {sirjreaBnh), cause, denotes a usual cause or antecedent, 
and not what is universally and absolutely such. There- 
fore, the cloud may pass away without rain." 

Our author closes the section on Inference, by presenting 
the three following varieties. 

1. Purva-Mdchi-anumdnam {y^n^sniL&^^uitTeanji)^ infer- 
ence from some previous sensation or perception ; e. g. "one 
may, without seeing the flower, determine what it is by its 
smell." This involves previous knowledge obtained by 
perception, and, also, a present perception by the sense of 
smell. The inference is based on both, according to the 
view of the author. 

2. Karuthal-anumdnam (^(i^jiio^^LDfresrth), inference in- 
volving reflection ; e. g. " one may form an opinion of what 
a man knows, from the words he uses." 

In Hindu learning, much depends on a proper understand- 
ing of technical terms ; which terms cannot be fiilly under- 
stood without some knowledge of the system to which they 
apply. Hence, when a man uses certain terms freely, the 
Hinaii infers that he must understand something of his 
mystic system. 

3. TJreiydl' or Akama'anumdnam {^ea>jrujfreo, or ^sld^^- 
LDireBTih), inference from revealed doctrines; e. g. "the Sdsti- 
ram {^n&v^jTLo) teach us what are the just results of kan- 
Tuam in this world. Hence, from one's experience, and 
from these teachings of Eevelation, he majr infer what his 
previous kanmam was [or what was his merit or demerit in 
a former birth]. And so, also, from his present conscious- 
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ness of his merit and demerit, or bisnowmcocimttlatiiig Tean- 
mam, he may infer what he is to expect in a fhture birth." 

III. Akama-piramdnam {^swuL9jn:D/r€aanh\ BeTelation, a 
source of knowledge, considered as a logical principle. 
" This," says our author, " applies to all subjects which lie 
beyond the reach of Perception and Inference; e. g. the ex- 
istence of heaven and hell is proved by EeveMion, because 
it cannot be proved by Inference." 

The author makes a three-fold division of Ahama-piramd' 
nam, having reference to three classes of sacred books, or 
JSdstiram, and to the prescribed courses of instruction in the 
same by a regular Guru. This would be a correct principle 
of reasoning, or a true source of knowledge, provided the 
divine authority of these books- were first established. But 
this is never done, nor attempted. I have never met with 
an argument, in any Hindu writings, to prove the authen- 
ticity, or divine authority, of any book. There is an abund- 
ance of polemical works, in which different Schools contend 
earnestly for their respective dogmas. In most cases, how- 
ever, they all refer to the same ancient works, assuming 
their divine authority. 

The three divisions of Eevelation are as follows. 

1. Tantira-kalei (^iB^jrs'^), "This," says our author, "is 
the course of instruction embraced in the Tantiram {^ik^jrui), 
which is to be pursued with desire. By it, one is enabled 
to reconcile one part with another, and each with the whole, 
of a JSdstiram, and all the various Sdstiram together, which 
the pure and omniscient God has graciously given." 

The Tantiram are a portion of tne Akamam. They treat 
of the mystic philosophy of the divine operations, especially 
as conducted, as they always are, through the agency of 
jSatti, the Female Energy of Deity. The Tantiram are the 
appropriate books of the first two of the four stages of reli- 
gious life, Odlledsarithei, history; and kirikei, work, operation. 

2. Mantira-kalei {iLis^jra'bBo), "This," says the author, 
" is a source of knowledge obtained bj means of Mantira- 
sdstvram, works on the mantiram, mystic formulas. By the 
proper utterance of the mantiram, manam and the rest of 
the Intellectual Organic Faculties are subdued [or cease to 
affect the understanding of the soul], even while one con- 
tinues the worship of the common god [or idol] which he 
has been accustomed to worship." 
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The momiihrmfi are a scort of organized divinities, or divine 
emanations, wliich are<»pable of communicating the highest 
knowledge and power to those who have attained to a cor- 
rect understanding and proper use of them. Hence, they 
illuminate the soul — give it a sort of transcendental under- 
standing. They, therefore, become an important means of 
establishing the assumed doctrines. 

Mantira-kalei is confined chiefly to the third stage in the 
divine life of men, called yokam^ meditation. 

3. JJpathiesa'kalei.{'BL.uQ^^s'6e»), "This is a course of 
sacred learning which reveals the true nature of the eternal 
God." 

Upathesa^halei, or divine instruction, belongs exclusively 
to gndnam, the last and highest stage in human progress. 
ThiB course of instruction includes all those worts which 
treat of gndnam, or divine wisdom, such as the Siva-Ondna- 
Pdthxmiy and others on the -aAaTnam-doctrines. None but 
the highest Gurus can teach in this department. 

Hence, those who have attained to this stage, may be con- 
sidered as inspired; and, of course, as having reached the 
highest source of knowledge. This explains the ground on 
which purely argumentative works, sucn as the SivoOndna- 
Potham, and the Siva-Pirakdsam, are claimed to be divine. 
It is the divine mind, dwelling in man, that has reasoned 
them out. 

In reference to reasoning in general, our author presents 
three particulars which are involved in- every process of 
thought. 

1. Piramdthd {iSijrLDfr^ir\ the one who understands or 
thinks, the agent in reasoning. This is the soul, less or 
more enlightened, according to its progress in divine knowl- 
edge. 

2. Piramdnam {iSjrLDireonnh), lit. law, rule, the principle, or 
method, by which the soul reasons. 

8. Pirarneyam {iSjtQlduju)), the object sought, or that which 
is known by a course of reasoning, that which is contained 
in any logical conclusion. 

Two varieties of pirarneyam are named, and illustrated. 

(1.) Tan4yalpu*pirarneyam {^eSiueoi^iSijrQuiujih). "This,'' 
says the author, "is the distinguishing of the thing contem- 
plated, so as to mark its class, and its individual character 
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in the class. We have an example of this in the case where 
God, dwelling in man, is distinguished from the soul, and is 
represented as not possessing His gndna-rupam^ form of 
wisdom, and as performing His five divine works by the 
cooperation of His Satti." 

"Again, when the term puU-md {LjafliDfr), sour mango, is 
used, the tree is at once distinguished from all other trees, 
as the olive, the margosa, etc., and, also, from other varie- 
ties of the mango, such as the te-md {Q^ilit)^ etc" 

"Again, when slva-muttcm {9^Qp/f^€ar)j a soul still in the 
bodjr, and yet prepared for final emancipation, at death, is 
attributed to any one, the term at once distinguishes that 
soul as freed from the influence of malam, and as distinct 
from all other souls." 

The term tan-iyalpu, lit. its own nature, seems, as used 
above, to refer to some specific or particular natural dis- 
tinction. 

(2.) Poth^'iyalpU'piraimyam {Qurrfiuj€OLiiSjr(Su>(ut})), "This 
refers," says the author, "to the case where the class [or 
genus merely] is designated, without any indication as to 
the particular variety in the class, or as to any specific indi- 
vidual; as, when Sivan is merely distinguished from the 
soul, without any reference to his gndna-rupam, or to his 
modes of operation. 

"Another example is famished by the term md, mango, 
which marks merely the class. 

" Agaiu, when the soul is designated as stvan {9eum\ the 
living one, it is merely distinguished from its malam, mate- 
rial habiliments, by which it is bound, as a living being, a 
soul, without any reference to other souls." 

The author closes his treatise by a bare enumeration of 
the four general classes of Fallacies, which he designates by 
the term PoU (QutreSI), lit. counterfeit, irregularity. He con- 
siders them all fallacies in Anumdnam, or Inference. Hence 
his general designation is Anumdna-poU, 

1. Paksha-poli (uss^uOutreSI), fallacies arising from the 
paksham. There are four varieties of paksha-poli 

2. "JEthu'poli (ej^uQuireS), fallacies arising from the ethu, 
reason, which supports the paksham. Here is a three-fold 
distinction, including twenty-one varieties. 
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8. " Uvamei'poli (e-euetomuQutreSI), fallacies in analogy 
[or eomparisoni This is otherwise denominated tittdnta- 
poU, and sa-paksfia'poli There are eighteen varieties of 
this. 

4. ** Tolvittdnam {Q^neOisSl^^rresrui)^ the same as vt-paksha- 
tdnam (eSuas^^^trGsrih), fallacious m-paksham. There are two 
sub-divisions, called vi-paksha-poU, and vethireka-poU, fallacy 
in declarative inference, including twenty-two varieties. 

" These sixty-five varieties offallacy may be found in 
different works, under Paksham, Mhu, Tittdntam, and Veihi- 
rtkamP 

This is all that is said by the author respecting these fal- 
lacies. Such as he considered to be of any practical impor- 
tance, have been noticed above. 

It is manifest, from the method of reasoning here pre- 
sented, that the Hindis deny that the soul has the power of 
originating any ideas independent of its organism. This, 
so far as I have learned, is true of all their several Schools 
of philosophy. They make the soul more dependent on its 
organism than any of our modern philosophers. The soul, 
according to the assertion of the Hindus, not only needs the 
senses to introduce it to the external world, and to other 
minds, and thus to open the first avenue of thought ; but it 
must have its Antakaraimmy its intellectual organs, and other 
Tattuvam, to connect it effectually with the senses, and to 
enable it to appropriate, as its own, what is introduced by 
the senses. W hen the soul has been carried forward into 
its finer organism — ^its "spiritual body," and has become 
associated with the indwelling God, it then has, indeed, a 
power of apprehension far transcending that of the senses. 
But this attainment is the result of its organic connections ; 
and hence this superior power of apprehension cannot be 
said to be independent of its organism. 

The method of reasoning contemplated by our author, 
and by the Hindu dialecticians generally, is fally illustrated 
in the following treatise, and in one still longer, the Siva- 
PiraTcdsarriy which, it is expected, will appear in this Journal. 

In these treatises we have presented to us, by Hindus, their 
own application of their principles of reasoning, and, also, 
their own system of doctrines drawn out in form. Taken 
in connection, these treatises cover nearly the whole field 
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of Hindu philosophy. In their polemical bearings, they 
give the views of the principal Schools which divide the 
two great classes of Hindus, the SSivas and the V&ishi;iavas. 
Thus they present to us distinctlv the various phases of 
Hindu speculative doctrine, which are important to be 
known, but which oriental scholars have not yet been able 
fully to develop from the more brief, or fragmentary, treat- 
ises in the Sanskrit, hitherto brought to light 
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SIVA-GNANA-POTHAM. 



Questions supposed to arise in the Mind of the Disciple, 

Is the world eternal, or had. it a beginning? Is it self- 
existent, uncreatei or was it produced [or caused]? If 
caused, was the catree merely such as kdlam, or kanmam, or 
was it an intelligent cause ? If so, was that intelligent cause 
samusdri (sF^smft), a primogenitor, or was it a being who 
was liberated from kanmam, at the end of the several hat- 
pam? Or was it one who is eternally free from kanmam? 
If so, what is his nature ? Are there logical rules to prove 
the existence of that God ? If so, what is the principal rule. 
Perception, Inference, or Analogy ? Or is Eevelation the 
principal rule ? 

When one has satisfied himself as to the efficient cause of 
the world [he inquires respecting its material cause] : 

Is the world from nothing, or is it a development from 
upMidnam (e-ufr^rreanh), a material cause? If so, was that 
material cause from nothing, or was it an existence proceed- 
ing from primordial atoms? Was Piramam {iSjrLLiJi) [Brahm] 
the sole cause ? Or was Mdyei the only cause ? Or was 
Mdyeiy acted upon by the divine Satti, that material cause ? 

Note. — ^This last question involves the author's opinion on the 
subject. 

Was the world formed of the materials of a previous 
world? Was it formed from original materials ["as cloth 
from varn"] ? Is it a mere illusion [" as a rope mistaken for 
a snake"] ? Ts it a form resulting from a combination of 
causes? Is it a transformation of Deity ["as curd from 
milk"] ? Or is it a simple expansion of Deity ["as the tent 
of cloth"]? 

When God formed the world, was the instrumental cause 
devoid of desire [or sexual passion], or was it with desire? 
Did that instrumental cause operate as a body, or as the 
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Intiriyam, Perceptive Organs, etc. ? Or was it as the Anta- 
karanam, the Intellectual Organic Faculties? Was it by 
the agency of Vintu [the abstract Female Energy of Deity J, 
or was it by that of Satti [the organized Energy] ? If it was 
by Satti was she the consort of fsuran, or md she coexist 
with him as an attribute [his essential power of produc- 
tion] ? Had she a material form, or was she purely spiritual ? 

Is the swan {&€uesr\ soul [lit. life], which is the subject of 
attributes different from those of tsuran, an imaginary thing? 
Is it an embodied being? Is it the combination of the Inti- 
riyamf Is it formed of the Antakaranam? Is it the seat 
of understanding [or wisdom] ? Or is it something differ- 
ent from all these? If it is thus diffident [which is the 
author's idea], is it matter, or spirit? Is it beity, or not 
Deity? Is it an atom, or is it of medium size? Is it con- 
fined to one body, or is it migratory ? Is the soul one, or 
is it manifold? Is the soul of limited knowledge, or is it 
omniscient? Is the soul's enemy [that which compels it 
to suffer] merely the evil influence of the five Avattei [the 
organism which is essential to a conscious and intelligent 
existence] ? Is it the want, or ignorance, of gndnam, true 
wisdom, or is it some indefinable ignorance? Is it dnava- 
malam? [This last implied idea is that of the author.] If 
so, is this dnava-malam something different from the soul? 
Is it common to all souls ? Is it [or does it operate] without 
a sattif Or does it possess a beautiful satti? Will the soul 
always be subject to the influence of malam, or wiU it attain 
to the region of liberation from malam ? 

To the student or disciple who thus inquires, the divine 
priest or teacher begins to show grace [or gradually to give 
instruction] ; and he here gives the Siva-Gndna-Potham, 
which contains a Tamil translation of the twelve [doctrinal] 
suttiram {(^^^jrui) of the Pdsa- Vimosanam {urr^eSQuifr^eanhY 
a section of the Bavurava-Akamam {^jreijir^^siLt})), which 
is one of the twenty-eight Akamxim; accompanying this 
translation with a commentary, which presents the results 
of the author's examination oi the Tiripalhdrttam {^iftu/ftrih 
^^ui\ the three eternal entities [viz : Paihi, Pasu, Pdsam 
{u^j u^, ufT^ih\ Deity, Soul, Matter; which three consti- 
tute the subject of this treatise]. 
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Invocation of PiUiydr. 

The good will crown their heads with the two feet of the 
mischievous PilUydr {i3&r'2efnjuiTir\ who was graciously pro- 
duced by Sivan who sits in the shade of the mountain, 
[Mahd-Mery^ and bends the mountain as his bow. Accord- 
ingly, I invoke the god who is free from passion and the in- 
fluence of the TcuTyim; who is unchangeable ; who, in union 
with his Gndna-Satti, produces his two oflfepring, ichcheiy 
desire, and kirikei, action; and who stands, variously, in the 
forms of ichcheij gndnam, and kirikei. 

Note. — FiUiydr is otherwise called GanSsa, or Kanesan (^asQeaar^ 
^car), and Ganpati, or Kanapathi {<&Gsaru^), He is the elder son 
of Sivan, and is distinguished by his elephant-head, which is sym- 
bolical of his character and office. The proboscis, coiled at the ex* 
tremity, combines, like the lingam, the two divine Energies. Hence 
his character as the god of action, and the propriety of invoking his 
assistance in any undertaking. 

PilUydr is here called mischievous, because, by the power 
of Kiriyd'Satti, he removes the entanglements ofjpdsam, and 
is thus evil-minded towards pdsam, 

Sivan^s sitting in the shade of the mountain, is interpreted 
to mean that he is ready to bestow favors on those who 
worship him. 

Note. — It was in this position that Sivan blessed, or instructed, 
the four Rishis: Sanakar, Sanomtarar, Sandtharar, and Sanathu- 
mdrar, sons of Brahmfi,. He first rehearsed to them the doctrines 
of yokam; but, as they could not understand his words, he took the 
form and position of a YdJd^ and thus taught them by example 
under a banyan tree, on the sacred mountain. 

The bending of the mountain as his bow, means that he will not 
bless [or rather will punish] those who do not worship him. 

Special Preface. 

» As the glorious sun removes the great darkness from the 
expanded world, without which the eye could not see, so 
does the everywhere celebrated God operate. By His aid, 
the Author, having seen God, and been delivered from the 
darkness of the eye [the soul], and having examined the 
soul in its cage [the body], sprung from hannvarrij which 
subjects the soul to severe sufferings, has produced, without 
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any defect, this celebrated Siva-Chidna'Pdiham, which Nanti 
(Kisfi) first taught to the company of Eishis. The name of 
the author is Suvethavanan {srQeufieueBrm\ of Tiruvennei- 
Nallur {^Q^QeumlesBTiBeo^/irn)^ which is surrounded by the 
river Pennei {Quesr^ssr). He, because he has perceived and 
forsaken impurity, and embraced the truth, is called Mey- 
kanda-devan (QLnusGki^Q^euGa), the Divine Seer of the 
Truth. He is distinguished for having crowned his head 
with the feet of those Eishis who have passed the powerful 
enemy, birth. * 

This treatise was first taught by Sivan to Nanti [his chief 
attendant]. Then Nanti taught itto Sanatkumdran {^esrp^ 
(^Lurrrrar) in a company of Eishis. 

The expression : the author, having seen God [i. e. having 
come to understand the nature and ways of God], is inter- 
preted to mean : having come to understand the wav in 
which souls are affected by the five divine operations, which 
are through the agency of the several Satti of the five ope- 
* rative gods. 

His being delivered fi*om the darkness of the soul, means 
his being freed fi'om the influence of his three malam, dna- 
varrij mdyei and hinmam. 

His having examined the soul in its cage, means his un- 
derstanding the nature and relations of the Tiripaihdrttam. 

The expression : without any defect, refers to the three 
&ults to which authors are liable, and which are specified 
by the authorities, viz : redundancy, deficiency, incongruity. 

Note. — Meykanda-devan, or Meykanddn, the author of this treat- 
ise, is represented to have lived in the third generation from Sanat- 
kumdrar^ who was the original author of the Akamam here trans- 
lated, and the immediate disciple of Nanti, or, as he is sometimes 
styled, Nantikesuran {/sibfiQssrjrm'), the god Nanti, Who this 
Nanti was, if a real person, and the precise time in which he lived, 
it is difficult, if not impossible, to determine. Nor can we determine 
the exact period between his epoch and that of Meykanddn. But 
the Akamam which contains the doctrinal treatise given in thfe 
work, may safely be ascribed to what I would term the Philosophical 
Period of Hindtlism, the period between the Vedic and Pur&nif eras. 
These doctrines may be traced in the earlier works of the Pur^nic 
period, in the Rdmdyanam^ the Bhdgavad'Gltd^ and the Mdnava- 
DharmAX-Sdstra, They are so alluded to, and involved, in those works, 
as to erince that they were already systematized and established. 
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We have the evidence of some Tamil works, that the Akamam-doc- 
trines were received in the South of India before Br&hmanism, by 
which I mean mythological Ilindiiism, obtained any prominent place 
there. From some statements in the UdmAyanam, it would appear 
that they were adopted in the South before Rdma^s time. This 
would fix their date at more than a thousand years before the Chris- 
tian era, certainly as early as that of the Edmdyanam. 

The Author^ s Apology, 

They who know themselves, and God whose servants 
they are, will not despise me, their servant. But those who 
know not themselves, are ignorant [of this high subject]. 
And as my reasoning does not accord with their mode of 
thinking, it is not understood by them. Therefore, I will 
not hear [regard] their strictures. 

To know one's self, is to understand that one is different 
from, or other than, his body. This is Attuma'Tensanam, 
the Vision of the Soul. But when one attains to Attuma- 
Terisanam^ he will understand pdsam, and be freed from its 
influence. Therefore, this implies pdaa-terisanam^ vision of 
pdsam. 

To know him [Sivan] who has possession of man as his 
servant, is Siva'Terisanam, the Vision of Sivan. Therefore, 
the two attainments [Atiuma'Tertsanam and Siva-Terisanam, 
as predicated of the Qndni] imply that the Ondni, Wise 
Man, understands Pathi, Pasu and Pdsam, 

Since they [the wise] receive me as their servant, they will 
find no fault with this my work. They^who understand the 
Vedas [or Vetham {Qeu^th)], and the Akamam, will correct 
the faults, if there be any, and receive the work. 

But those who know not themselves, know not how they 
are entangled in pdsam, nor how they are to come to a 
knowledge of Sivan, in order to their deliverance there- 
from. 

Because this subject is not understood by those who are 
conversant only with worldly sciences, it will not accord 
with their views of things, or with their modes of thought. 
Therefore, the faults which they may charge upon my work, 
are no faults. I will not hear their complaints. 

Note. — We now come to the Suttiram, translated from the Ba- 
vurava'Akamam, which are explained, in their order, by the author's 
commentary annexed to the several Suttiram. The author employs 
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two kinds of poetry. The Suttiram are given in one called dsi- 
riya-pA {^QiBojuuit)^ and the commentary, in another called ven-pd 
(<?6i/6wru/r). The first kind may have two or more lines in a stanza, 
and has always four feet in a line. The ven-pd has always four lines 
in the stanza. The first three lines have each four feet, and the fourth 
has three feet There are thirty kinds of feet employed in Tamil 
poetry, arranged in four classes, 

I. 

FIRST SCTTIRAM. 

On the Existence of Deity. 

Suttiram. — ^The world, whicli consists of three classes of 
beings, designated by Ae, she^ it, and which is subject to the 
three operations j^viz: creation, preservation, destruction], 
will be dissolved in the same way in which it is developed 
and preserved, and will be re-developed from malam. The 
wise declare that Deity exists at the end of all things [i. e. 
is the unchangeable efficient cause of the world]. 

Urei.* — The malam here mentioned is Mdyei. 
^ The wise are those who understand the Vetham and the 
Akammn. 

The world does not come into existence, continue, and 
end, of itself. 

It is here asserted, that Si van, who is subject to no change, 
and who is free from malam, produces all things. The proofe 
of this are the following. 

1. Because the world exists in the three modes designa- 
ted by Ae, she, it, and is subject to the three operations. 

2. JBecause it is reproduced from malam, in the same way 
in which it was resolved into mxilam. 

3. Because souls, in the same way that a worm becomes 
a wasp, and the caterpillar a beetle, appear in bodies which 
are ever changing by birth and death, m subjection to their 
hanma-malam, 

4. Because inert Mdyei is mere matter, and cannot assume 
form spontaneously. 

* This term urei {^ea>jr) signifies meaning, and is used to indicate certain 
brief explanations given of a leading stanza which precedes in each case 
where it occurs. These brief explanations following each Suttiram, are sup- 
posed to be, like the Suttiram, translations from the Sanskrit 
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5. Because souls, on account of their being associated with 
malam, have not wisdom to take each its own body. 

6. Because these souls exist, each in its own body, and 
act in accordance with their own kanmam. 

COMMENTARY. 

1. It is objected, that the world is eternal, and that the 
appearance and disappearance of things are natural phe- 
nomena, arising simplj as antecedents and consequents [or 
from the natural relations of things]. 

Will not the wise say, fool, that the world undergoes 
real destruction and reproduction, since it is carried forward 
in its course by the processes of resolution and development? 
And will they not say, after examination, and perceiving, 
as they do, by their senses, the production of one thing from 
another, its preservation for a season, and its decay, that 
your doctrine is not true, but that there must be a Kaitd 
{<s^fiiT\ divine Producer, for the world ? 

The term puiMihij the elements etc., here rendered world, 
includes all the developments from the five Elements up 
to Ndtham [the first of the Siva'Tattuvam^ and includes 
men, beasts, birds, worms, insects, etc., and the vegetable 
and mineral kingdoms. From the way in which the world 
is preserved, it appears that it could not eternally [of itself] 
have effected the operations of development, preservation 
and resolution. 

The world is preserved by the successive and continued 
resolution and development of things. In this world, which 
is a real effect [of a cause], the resolution is first in order, 
the development follows, and the preservation is the inter- 
mediate stage. 

The argument is analogical : as it may be perceived by 
the senses, that one thing, or being, is produced from an- 
other, is preserved for a season, and is then destroyed, it is 
hence inferred, that the doctrine involved in the objection, 
cannot be true, but that there must be a God for this world, 
as aU the wise will say. 

The following stanza goes to show that what does not 
exist [eternally], has no development, etc. ; and that that 
which does exist [eternally], has no development, etc., with- 
out an actor. There is no production [or development] 
except from [or consequent upon] destruction by resolution. 
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2. That which is destroyed [the world], will be repro- 
duced by him who destroyed it, just as the words and iaeas 
which one has acquired, having been resolved in the mind, 
will be developed [or brought forth], whenever d^i^ed [by 
the soul]. 

The world, being resolved into Mdyei, will, in the same 
way, be again developed from Mdyei. Therefore, since the 
world is not developed from Deity, but from Mdyei, Mdyei 
must be the material cause of the universe. 

In reference to the statement, that the processes of gradual 
destruction and reproduction of things, and the production 
of some things while others are being destrovea, are pro- 
cesses limited to things in this world, where these changes 
are witnessed, [it is asserted that] what is not here destroyed, 
will hereafter be destroyed [i. e. at the time of the Great 
Deluge]. 

This existence and development are predicable of all 
things. Hence, the author takes the position that Deity is 
the efficient cause, and Mdyei the material cause, of the uni- 
verse. The reason and proof of this will be given below. 

The next stanza teaches that what is in Mdyei may be de- 
veloped. When developed, it will be in subjection to ian- 
mam. He who develops will effect the development by 
the aid of his Said, The soul will not be destroyed and 
re-developed. 

3. In order to the development of a young plant, there 
must be a seed. If there were no seed, there would be no 
branches, etc. 

Is it asked, what is the vivifying tdraJeam (jBirsrsui)^ nutri- 
ment [or principle], for Mdyei f it is the Pard-Satti of God. 

What is the mode of one*s existence ? Each is in sub- 
jection to his own proper kanmam [or fated rule of action]. 
If this be not admitted, all is inexplicable. 

Note. — ^The meaning is, that souls take bodies, and proceed 
through their stages of existence, in accordance with the law, or 
operation, of kanma-^malam. 

The body [in its changes] is like the worm which becomes 
a wasp. The [parent] wasp does not give to the worm, or 
oaterpillar, life and form ; but while the reptile is alive, it 
transforms its body [into its own likeness]. So, the De- 
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stroyer fumislies, and unites [with souls], the appropriate 
bodies. 

Deity, standing in union with Mdyei, as moisture in the 
plastic clay, operates [gives it its plastic nature, and devel- 
ops it into form]. 

Therefore, Mdyei is the material cause ; Satti the instru- 
mental cause ; and Deity the efficient cause. The following 
are illustrations of this. 

Mdyei is the material cause [in nature], just as clay is to 
the potter's vessel. Satti is the instrumental cause, just as 
the* moulding-stick and wheel are to the potter. Deity, like 
the potter, is the active agent [or efficient cause]. The 
worid [or universe], like the earthen pot, is the effect of 
these three [combined] causes. 

The propositiori, that Mdyei is the material cause [in na- 
ture] is proved : (1.) By the argument which evinces the 
cause from the effect, the world being an effect (2.) By 
analogy ; as the springing plant proves the preexistence of 
the seed. (3.) By negation ; as, if there be no seed, there 
will be no leaves, etc. 

It is next declared how Deity made the world ; that its 
operations are gracious ; that Deity has not the least profit 
in these operations ; and that it suffers no change in itself. 

4. Deity, like time, is not affected by any thing, at any 
time. As time is really without change [in its nature], 
except as it stands to observers, in the relations of past, 
present and future ; so Deity stands [or operates], witnout 
its own proper nature being lessened [or affected]. 

Standing in all souls equally, with due regard to their re- 
spective kanmam, Supreme Deity creates without creating^ 
and preserves without preserving ; i. e. it destroys [re- 
solves] without destroying, and makes without maMng [or 
without creating, or originating]. These operations are 
like dreaming, where one understands his dream by means 
of his previous thoughts when awake. 

To explain, such a dream is not a new thing to the 
dreamer. While he dreams, it is not a lie [i. e. it is to him 
as a new reality] ; but when he wakes, it ceases to be a 
reality, he has no profit in it. So, while the world is pro- 
duced and continued [by successive developments], as an 
effect, it is not to Deity a new existence, nor is it either a 
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lie [an illusion], or a reality, to it [i. e. all things are to 
Deity as one eternal, consentaneous whole] ; nor has it any 
profit in its operations [i. e. it has neither pleasure nor painj. 
It is here meant, that Deity is neither mutable, nor immuta- 
ble ri. e. is not the subject of any emotions whatever]. 

The proposition that Deity, while carrying on its ope- 
rations, is aestitute of emotion, is supported by the analogi- 
cal proof that it is as time, which has no desire, or emo- 
tion, respecting any thing which transpires. And the decla- 
ration tnat Deity, m its works, is without profit, and void of 
any change, as to pleasure, pain, etc., is supported by the 
analogy of one*s dreaming. 

Next follows a proof that Deity is at the end of aU 
things. The world, which is known by observation, has no 
existence except as the consequence or result of a previous 
destruction or resolution, which was not seen ; the destruc- 
tion is the first stage [in the order of nature]. 

5. The world, an existence developed by Deity, which 
[Deity], though not seen in anything, is proved, by its works 
of creation, to exist, is resolved into M&yei^ which, though 
not visible in any thing, yet is made manifest [or proved to 
exist] by its standing as the material cause of the universe. 

It is objected, if the world be thus resolved into Mdydy 
that Mdyeiy which is invisible, and is that into which all 
things are resolved, must be the source or origin [of all 
things], and that hence there is no need of Deity. In answer 
to this objection, I reply, that such a divine power as is here 
implied, cannot exist in Mdyei, But when the world is de- 
stroyed, will not this Mdyei^ which is inert matter, and des- 
titute of any divine power, be destroyed with it? No ; that 
is an imperishable substance. 

Mdyei is mere matter, and possesses no intrinsic power [of 
action, etc.]. It, therefore, moves [or acts] only as influenced 
by Deity in every particular. How long has it existed? It 
has existed fi:om eternity. 

In the foregoing five stanzas are exhibited, respecting 
Deity and Mdydy the paksham, doctrine maintained; the 
ethu, reasons [or the facts of the case] ; the tittdhtam, proofe 
by example; the upanayam, logical arrangement of the 
facts; and the ntkamanam,' conclusion drawn»from the rea^ 
sons given. 
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n. 

SECOND SUTTIRAM. 

The Behtian of God to the World and to Souls. 

SuTTiRAM. — God is tlie world that is designated by the 
terms Ae, she, it, which were mentioned before ; and [in this 
sense] He is apetham {^Qu^ih\ not different [from the 
world]. But as the world is asittu, not spiritual [material], 
and God sittu-rupam (&^^^uui)^ Si spiritual form, therefore 
He is petham (Qu^lo), different [from the world]. Being 
both petham and apeiham, He is said to be pethdpetham. 
Therefore, in reference to the world, God [as a personal 
being in these several capacities] exists as apethan {^Qu^0sr\ 
pethan {Qu^&fr)y and pethdpethan (Qu^nQu^&a). God exists 
as all the world, and yet as other than the world ; He is 
perfectly mingled with the world, filling the whole, and yet 
IS without the least weariness of these things. At His com- 
mand souls are born and die, in accordance with their han- 
mam, good and bad deeds which they have before performed. 

Urei. — God is the whole world ; He is other than the 
world; He is closely united with the world, and fills every 
pore, and yet is not in the least entangled in it. While 
souls, by means of His Sattl, experience births and deaths 
in accordance with their previous hanmarifi, He is eternally 
pure, and is one on whom the nature of souls never comes 
[i. e. he is never made the subject of their joys and sorrows 
in consequence of hanmam\, 

COMMENTARY, 

The first stanza teaches the nature of the union of God 
with souls. 

1. The body, which is constructed of bone, skin, muscles, 
tendons, etc., and which possesses organs formed from the 
Elements, is so intimately united with the soul, that the 
soul always responds when the name of the body is men- 
tioned. Such is the intimate connection of God with the 
soul ; yet God is not the soul, nor is the soul God. Some- 
times God appears as the soul, and at other times, as other 
than the soul. 

The proposition, that God exists in intimate union with 
the soul, and yet is other tlftm the soul, has analogical proof 
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in tlie union of soul and bodjr, it having been before shown 
that the soul and body are different. 

The following stanza asserts, against the VethSntists, who 
maintain that God and the soul are not two, that they are 
two, and that without God the soul has no power of action. 

2. The Vetham teach that he who first existed alone, who 
is eternal, pure [or free from malarn], and who has no equals 
or superiors, is one. That one is God ; and thou who sayest 
that they [God and the soull are one, art the soul. TTiou 
art entangled in pdsam; ana since thou art entangled in 
pdsarriy this, by the rule of exception, evinces God to be 
free. If there be not a God distinct [fi'om the soul], the 
soul would have no power of motion or action ; just as the 
simple letters would be mute, if there were no vowel a ( jf). 

The proposition, that God and soul are intimately united, 
and that the soul has no power of action without God, finds 
analogical proof in the case of the vowel a and the simple 
letters. 

The following stanza explains the union in which the 
soul and God cease to appear as two. 

8. As sound and the tune, so God and the world. As 
sound is to the tune, filling all its notes, so is God to the 
world, pervading all its forms. As neither tune nor notes 
can exist without a musician, so there must be three eternal 
entities. 

As the fruit and its flavor, so God and the world. As 
the flavor pervades all parts of the fruit, so God pervades 
the world from the first. 

As the oil and the sesamum-seed, so God and the world. 
As the oil so exists in the seed that it can be separated, so 
God pervades the world, and yet is separable from it. 

The Satti of Deity perfectly fills and pervades the world, 
and is so intimately connected with it that they do not 
appear to be two ; and yet she is something different from 
the world. 

Therefore, the diflSlcult Yeiham^ without asserting that 
they are one, do declare that they are attuvitham, not two 
[a unity in duality]. 

It is maintained, that, in reference to the union of God 
with the soul, or the world, attwvitham does not mean ekam 
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(©•<sFzz)), oneness, for the term ekam is used in the Vethmnj and 
might be here used, if that were the strict idea. The mean- 
ing is, that God [and His Satti] exist in so close a union 
with the soul, etc., that they are not apprehended as two. 

The very existence of the person who asserts that the 
expression cUtuvitham means merely oneness, proves that he 
and God are not one. The expression does not mean that 
they are two ; but that they are so united as not to be [or 
appear to be] separate persons. 

The proposition, that God is thus intimately united with 
the universe, and actuates it, is established by the analogy 
of sound and tune. The proposition, that He stands from 
eternity in this intimate union with all things, is proved by 
the analogy of the fruit and its flavor. The proposition, 
that God IS in such a sense one with the world, or the soul, 
and yet different from it, is argued from the analogy of the 
seed and the oil. 

The next stanza meets those who assert that attuvitham 
means oneness^ and that Piramam {iSsriLUi) [Brahm] is every 
thing ; and confirms the foregoing position. 

4. God produces the world, and stands in so close a union 
with it, that He may be said to be the world [or to exist 
as the world], just as we speak of the whet-stone, which is 
composed of gold- wax and sand. Because God enters into 
my soul, when I stand freed from the influences of the 
senses, etc., I might speak of myself as the world. This 
entrance of God into the soul is not a new thing. The fact 
of God^s close union with me from eternity becomes mani- 
fest [or is understood], when I become free from the control 
of the senses. 

Here, then, the proposition that God and the world stand 
as attuvitham, is proved by the analogy of the whet-stone, 
which is composed of both wax and sand. 

Without the divine agency, neither merit nor demerit has 
any influence on the soul ; and when the soul is affected by 
eitner, it is only that which previously existed, that has any 
effect ; and when God produces any such effect. He does it 
without either desire or hatred. 

5. When a body comes into existence in accordance with 
previously existing kanmam, the soul to which that body 
belongs, will come and unite with it. 
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But how is it that kanmam is found in connection with 
the soul, which is pure from eternity ? The soul is not pure 

{i. e. free from kanmarnl from eternity. Its previously per- 
brmed viTiei (aSSsw), action \=kanmam\ exists with it from 
eternity. 

Note. — The primordial state of the soul is that of a being which, 
though in itself essentially pure, is enshrouded in p&sam, and is thus 
rendered relatively impure. I have never met with any attempt to 
explain the assumed fact that the soul is thus originally enthralled. 

That which causes the existence of body is kanman; how 
then can kanmam exist without a body r They [kanmam 
and body] exist from eternity in relation one to another, as 
the seed to the tree ; and, also, as the crop of grain to the 
food it furnishes, and to the seed it yields for another year. 

He [God], the giver of whatever is needed, is the cause 
of these entanglements in pdsam, and ultimately secures 
liberation from the same. 

God, in these operations, is like the field which yields its 
stores to those who cultivate it. The field that is sown with 
red paddy [has no intrinsic power to vary its products, and 
thus] does not yield grain differing from what was sown. 
So God, like the field, operates without desire or hatred 
[simply carries out the law of kanman, having no will or 
power to do otherwise]. 

But is he, who thus operates, unaffected by emotion or 
purpose ? He is entirely unaffected. These operations trans- 
pire simply in his presence. The products of the field are 
produced, and are matured, while the field lies perfectly 
passionless ; so it is with the works of God. 

We have here the proposition, paksham, that God, with- 
out the emotion of desire, or of hatred, separates souls from 
bodies, and reunites them [with other bodies] ; the reason, 
ethu, which declares that this is done in accordance with 
kanmam; the analogy, sa-paksham, wherein the divine ope- 
rations are compared to the field ; and the exception, vi-pak- 
sham, by which it is proved that there would be no operations 
[no effects produced], if there were no previous kanmam. 

The assertions, that souls can assume bodies for them- 
selves in accordance with the law of kanmam; that kanmam 
spontaneously attaches itself to bodies ; and, consequently, 
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that no God is required, are, in the following stanza, denied; 
and, on the contrary, it is maintained, that these several 
operations are the works of God. 

6. While souls are eating the fruit of their former han- 
mam^ a process which is called \'j[draratt(im {iSisns^^i^^ or] 
pirdratta-kanmamj they are unconsciously sowing for a fiiture 
crop [to be gathered and eaten]. This process [of sowing] is 
called \_dhdmiyam (^sfrLSiuih), or] dkdmiya-hanmam. These 
actors [souls], while thus sowing, come into [organic] union 
with the prospective kanmara [fiiture crop] which they must 
eventually eat ; and by this means they will be compelled, 
just as the iron is drawn to the magnet, to gather what they 
have sown, and to eat it. This process [of reaping] is called 
[sagnchitham {s'(i^&jsui)^ or] sagnchitha-kanmam. 

Now, if they do not experience all this through the agency 
of God, who is- there that is able to understand and properly 
bring together all these things, [carrying souls] through all 
their various and respective yoni {Qiu!r^\ matrices, m all 
their worlds [or places of existence] ? 

The next stanza teaches that the three malam, diiavam, 
mdyei and hmmam^ are eternal; that God is omniscient; 
that souls have limited understanding; and that Deity 
changes not. 

Note. — ^The three malam are, according to this School, coexistent 
with souls, each soul being enveloped in this complex ethereal exist- 
ence, just as the unblown flower is in its calix, or its archetype in 
its primordial undeveloped organism. Mdyei is primordial matter, 
that from which the body is developed. Anavam is original sin, or 
the source of moral darkness and suffering to souls. Inherent in 
Mdyeij in all its modes of existence, driavam imparts its own charac- 
ter to the whole developed organism. Kanmam is that imperative 
power [or fate] which inheres in the organism of the soul, in all 
stages of its existence, prescribes its course, and meets out its deserts. 

7. A-uava-j mdyd- and kanma-malam^ are fetters to souls, 
coexisting with them, just as the husk does with paddy, and 
rust with copper, which are not new things, but are aborig- 
inal and coexistent. God actuates these malam [bringing 
out all that is required by kanmam\ just as the sun's rays 
cause some flowers to open, and others to close. He does 
this for the purpose of removing dnava-malam. 
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The propositions, that the soul is eternally entangled in 
these malam ; and that the three malam always coexist, are 
established by the analogies of the paddy with its husk, and 
the copper with its rust. 

The proposition, that God carries on, without change or 
emotion in Himself, the five operations, which are for the 
purpose of removing the malam, is proved by the analogy 
of the sun's influence on flowers. 

Souls are declared to have limited xmderstanding, because 
they are from eternity entangled in malam; while God is 
asserted to be omniscient. 

God remains unchanged in all His operations [or imaffected 
by them], just as the sun does, while flowers open and shut 
in its presence. 

As the same solar ray varies in its influence [on flowers, 
etc.], so does God in His operations. His Sit-Satti {9p^^\ 
Illuminating Satti^ assumes different forms, sometimes that 
of Ichchd'Sattij sometimes that of Ondnd-SatH, and some- 
times that of Kiriyd-Satti, In this way the Lord himself 
becomes the possessor of the powers of resolution, produc- 
tion and preservation, and thus appears as the subject of 
ichcheiy gndnam, and kirikei. 

Note. — The idea is, that God in His essential nature, as the Great 
Male, or Father, of the universe, is subject to no change, in affection 
or otherwise. But, by His intimate union with His coexistent Sattij 
He becomes the apparent subject, as well as source, of emotions, and 
of all the properties of an operative being. 

The next stanza treats of the course of souls through 
births and deaths, and refutes the doctrine of those who say 
that souls have no understanding at death, and that they 
have no other body than their gross body of sense. 

8. As the mind, that understands the things which the 
soul sees, feels, and possesses, when awake, does, in sleep, 
forget them all, so the soul, at death, leaves its stula'sanram, 
gross body, composed of eyes, ears, etc., which was prepared 
for it in accordance with the demands of its before acquired 
kanmam, and with its sukkuma-sanram {(^d^tL^iFjnh), vehic- 
ular body, adapted to its existence in heaven or hell, passes 
off through the air. The soul thus conditioned, passes as 
an atom for invisible being] with its sukkuma-sanram, and, 
quicker than thought reaches its object, fiaJls into the womb 
at conception. 
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It is here implied, that sometimes the soul, because of its 
enormous sins, will lie as a stone, for a season, without Ml* 
ing into any womb. 

At other times, the soul is so rapid in its transition from 
one body to another, that it will be re-invested without 
apparently leaving its former body, just as the span-worm 
does not entirely quit one position till it reaches the next. 
This further implies that certain intermediate steps [or 
births] may be omitted, so that it [the soul] may at once 
take a body fitted either for heaven or hell. 

As one, in a dreaming state, understands and acts differ- 
ently from what he does when awake, so the soul's under* 
standing will undergo a change in accordance with its sue* 
cessive bodies; but it is not destroyed while the body is 
changing. Thus the soul, with its sukkuma-sanram, is ever 
preparea either for enjoyment in heaven, or for suffering in 
neli [as its kanmam may demand]. These points are estab- 
lished by the analogy of dreaming. 

There are three kinds of bodies, viz: ydthand-sartram 
(jaj/r^^^/Pjni), body of agony, capable of suffering in hell 
[yet indestructible by pain] ; puthasdra-sariram {^sfitit^ 
^iPjtld)^ subtile body, fitted for heaven [the world of minor 
;ods, where the body is such as the gods have, over whom 
ndra rules] ; parunama'Sarlram {u^^uifiPjnh), changeable 
body, adapted to this world of kanmam [or probation]. 

Note. — The Tamil Sdstiria speak of five sariram. These are 
commonly denominated : stulam (eo^eoih), lingam {^eSmsih)^ At- 
tumam (^^^LDih)^ pararn'-dUumam {ujnun^^iLih)^ and mak^- 
dttumam (u>siTji^u>ui). The stulam, and the lingam, which is the 
same as me mkkum^amy coexist whenever the stulam exists at all. 
The others are higher successive developments, which the soul comes 
to enjoy as it advances in gndnam, divine knowledge. 

The author next meets and refutes several heterodox 
notions, viz: that, respecting the two bodies, stulam and 
sukkum^am, one is developed only as the other is destroyed; 
that arivu, the understanding, perishes [with the body] ; 
that the yoni, matrices, do not change [or that there are not 
various forms for the same soul] ; that God exists as the 
soul, and that they [God and the soul] wUl eventually be- 
come one again ; and that souls are all one being [individu- 
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alized by development, and all eventually to be resolved 
into the great fountain Soul]. 

In opposition to these several dogmas, the author shows 
that the understanding and the body will suffer change, in 
the way of new productions, and that the soul is subject to 
a diversity of births [or forms]. 

9. The case of the soul [at death], when it leaves its stula- 
iekam [^stula-sariram], and, as one possessed of sukkuma- 
tekam, takes another gross body, is like the snake's passing 
out of its old skin [with its new skin] ; or like one in a 
dream, as before mentioned ; or like those who [through 
their high mystic attainments in sitti] leave, their own 
bodies, and enter the bodies of others. The oneness of the 
atmosphere and the air in a pot, when the pot is broken, 
does not represent this case [i. e. the state of the soul at 
death ; for it is as distinct a being at death as before, being 
still organized and intelligent]. Nor does the case of a 
dancer, who represents different characters by simply chang- 
ing his dress, meet the case [i. e. the soul is not individu^- 
ized merely by its organism ; but it is in itself an individual 
being]. 

The similitude of the serpent's leaving his slough, is given 
in reference to those who sav that one body is destroyed 
when another is developed ; that is, to such as maintain that 
there is no sukkuma-sarlram different from siulam, it is here 
proved, that there is [such a vehicular body], just as the 
snake has a new skin before it drops its old one. 

The import of the similitude of the dream is, that the soul 
[in its transition-stage] is just as if it were united with the 
sukkuma-tekam in a dream, when its understanding, which 
is connected with the stula-tekamj and which in the waking 
state sees, hears, tastes, smells and feels, is not destroyed. 

The similitude of a person's leaving his own body, and 
entering the body of another, meets the assertion of those 
who maintain that the yoni, matrices, of souls are not varied. 

The declaration, that the state of the transmigrating soul 
is not like that of the dancer referred to, is given as the 
refutation of the doctrine of those who assert that souls are 
one in essence. 

The showing that the similitude of the atmosphere and 
the air in a pot, does not represent the state of the soul at 
death, is given as a refutation of the doctrine of the Mdydr 
vdthi (wiTUJireufr^) [a School of VethSntists]. 
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The propositions, that the sukkuma-sanram is never de- 
stroyed; that arivu, the understanding, does not perish in 
the process of transmigration ; and that the achchu {^s^s) 
[=yoni\ matrices, are varied [to meet the demands of kan- 
mam], are supported, respective! v, by the analogies of the 
snake, the dream, and the soul of a devotee passing into the 
body of another. 

The all-pervading nature of God is next explained. God 
fills all space, without being limited or confined by any 
thing. 

10. If you assert that, according to the doptrine that God 
fills all those things which may be designated by the terms 
lie, she, it, He is not one being, nor many, but both one and 
many, the truth is, that He exists as perfectly filling every 
place. He is not divided so as to occupy individual places, 
as an individual. None of these things designated by fie, 
she, it, exist isolated [or entirely separate fi*om God]. Just 
as the sun's light, while it spreads every where, is not con- 
fined [or entangled by any thing], so it is with God. If 
God and the universe be thus, how, it may be asked, do 
SathAsivan, who combines in himself the Male and Female 
Energies of Deity, and the other great gods, exist? Sathd- 
sivan and the other gods, and also the universe, are the 
servants of Deity, and perform the work of servants in 
their respective places. 

The proposition, that God is not confined to any place, 
and does not exist as many things, but exists pervading all 
space, is argued fix>m the analogy of the sun's light. 

in. 

THIRD SUTTIRAM:. 

Proof of the Eocistence of Soul. 

SuTTiBAM. — Soul exists in a body formed, as a machine, 
from Mdyei, in its developments. That there is a soul, is 
evinced by the rule of exception, [by which it is asserted of 
every thing else] that this, that, etc., is not the soul. Be- 
cause, the soul says, this is my body, therefore, it exists as 
something other than the body ; just as one says : these are 
my things, therefore they are something different from me. 
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Because the soul has a knowledge of the five Perceptive 
Organs [or understands by them], therefore, it is other than 
they. And because it understands its course through the 
Avattd [the organisms of life, intelligence, etc.], therefore, 
it exists as something different fi:om them. During sleep, 
there is neither eating, nor other action ; therefore, the soul 
exists as something difierent from the body. Because the 
soul understands instruction given [any communication 
made to it], therefore, it must have existence. 

Note. — The foregoing argument from the condition of one in 
sleep, is based on the assumed truth that life and soul are essentially 
the same. Body is regarded, in any condition, as mere matter. 
Therefore, it is inferred, that, as life manifestiy continues while the 
body sleeps, there must be soul distinct from body. 

Ueei. — The proposition, that soul exists, is here estab- 
lished by the illustrative examples given, viz : this and that 
are not the soul ; this is my body ; it [the soul] knows the 
Perceptive Organs, and the way through the Avaitei; it un- 
derstands when a thing is made known ; when one is asleep, 
there is neither eating nor acting. 

COMMENTARY. 

The first stanza goes to show that the existence of the 
soul is proved by the rule of exception — ^that this or that 
is not tne soul. In reference to tne objection that Pathi, 
Pasu, Pdsam, have no existence as eternal entities, and that 
body itself has no understanding, it is here shown, that 
those three first things are realities, and that the body has 
no understanding, but that the soul has. 

1. That which stands inseparably connected with the five 
mystic symbols [a, u, m, Vintu, Ndtham] ; that which says : 
I am not the Seven Tdihu (^^^^/r^), essential parts of the 
human body [viz : humors, blood, semen, brain and mar- 
row, skin, muscles, bones], nor the Organs of Action, nor 
the five Perceptive Organs — that which, having thus distin- 
guished itself from all these, still says of all things else : 
this, this, etc., is not I — that one thing which thus exists, 
distinguished from all these, is the soul [or, lit., is thyself]. 
Now, thou art in union with the Perceptive Organs etc. ; 
yet, just as the mirror, which reflects the objects near it, is 
not itself those objects, so the Perceptive Organs etc., which 
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reflect or show thee to others, and which are mere inert 
effects from the material cause, Mdyei, and in which thou 
art developed, are not thyself. And though thou shouldest 
say : because I stand in the five Perceptive Organs, and 
know all things, therefore I am God, yet know that thou 
art not He who is exalted above the highest. 

Thou [the soul] art not God, nor Mdyei, nor the various 
organs of the body ; but thou art alone, an individual being, 
an eternal one. 

The material, bodily organs exhibit the pleasures and 
pains which the soul experiences in its progreaeive course, 
just as the mirror reflects the objects near it. 

As the mirror, without the sun's light, cannot show any 
thing to the observer, so the soul, in union with the Per- 
ceptive Organs etc., has no life [or manifestation], without 
the agency of God. 

Hence, there must be three eternal entities [Deity, Soul, 
Matter]. 

The proposition, that the soul can have no animation 
when dissociated from God, is established by the analogy of 
the mirror, the adjacent object, and the sun^s light ; and by 
the rule of exception, according to which it is declared, that, 
when no object is presented before the mirror, and, also, 
when there is no light from the sun, then the mirror can 
reflect nothing. 

It is shown, in the next stanza, that the soul exists in the 
body. Some ask, whether the body itself has no under- 
standing, and whether uriarvu (s_68Br/rQ/) [=^/r9Q/, arivu], 
the understanding itself, cannot know [or perceive] things. 
In answer to this, it is shown that neither body nor under- 
standing can have knowledge. 

2. According to universal custom in the world, one says 
of his own property : this is mine ; and of what is not his 
own : this is not mine ; which shows that man is something 
else than his property. Therefore, as thou [soul] art in the 
habit of saying of thy hands, thy feet, thy uody, which are 
not essential parts [or properties] of thyself: they are mine; 
and of arivuj the understanding, which is not thine intrinsic- 
ally: it is mine; so, since what one claims to be his own, is 
something different fi*om himself, these organic properties, 
which thou claimest, are something other than thyself. 
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It is customary to say, respecting any thing wliiclx is 
known : I thought so ; I did so ; I said so. Therefore, the 
possessor of arivuj understanding, must be something diiffer- 
ent from it. 

This common mode of expression [this is mine, etc.], is 
analogical proof that the soul is diiFerent from the body ; 
so that this whole argument for the soul's existence, is con- 
tained in the expression : my body. 

The existence of the soul is next proved from its knowl- 
edge of the Perceptive Organs. This is designed to meet 
those who say that there is no other soul than these five 
organs. 

3. The Perceptive Organs differ from one another in their 
functions, one not apprehending the objects of another. 
These organs, called body, tongue, eyes, nose, and ears, may 
all convey the sensation of touch, which power they [the last 
four] have besides their own respective functions. If there 
is a being which can understand the objects of the five Per- 
ceptive Organs, which are indicated by the five mystic let- 
ters, viz : sound, tangibility, form, flavor, odor, thou [soul] 
art that one. Thou canst see, since thou art one who dis- 
tinguishest the objects of these several organs, that thou art 
not one of them. 

Note. — ^These five mystic letters are those of the panchdkkaram 
in its third stage of development. They are na-ma-si-vd-t/a (/fzd©- 
Q//raj). See this Journal, Vol. IT. p. 164. 

Because there is something which, after it has perceived 
and understood the objects of sense, and after those objects 
are removed, still exists reflecting on them, therefore, that 
something must be the soul, which differs from all those 
things. That it is so, inquire and know. 

This is established by stating the sdthanam, premises, and 
the sdUiyam, conclusion. 

The soul's existence is proved from its knowing the course 
of the Avattei To those who assert that it is the pirdna- 
vdyu that exercises the functions of understanding, it is an- 
swered, that then there would be no understanding when 
the Avattei are resolved [or in a quiescent state], 

4. While the pirdna-vdyu is carrying on the process of 
breathing, in the body respecting which it is said: thou 
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[soulj art not it, and while the Perceptive Organs lie dor- 
mant [in sleep], the soul, passing to a position in which its 
active functions [or organs] are dbrmant, and from whence 
it passes out, with its vehicular body, will, in its dreams, 
carry on its sports, now riding on an elephant, now crown- 
ing it with flowers, and now performing various exploits, 
etc. ; and then, again, is at once restored to its own gross 
body. Hence it is plain, that thou who doest this, art not 
the pirdTia-vdyUf nor the body. 

Eespecting the existence of the soul at the time of sleep, 
when there is no action. Some say that the combination of 
the Elements produces intelligence, just as the mingling of 
turmeric and lime produces redness. And some assert that 
the bodily organs have intelligence. 

5. The body which, as some say, sees and understands ail 
things, sees not, when that which causes it to see is dormant. 
In sleep, one lies merely breathing, neither eating nor act- 
ing; therefore, that which sees and understands [in that 
state] is the soul. But is it said, that ariwjbj the understand- 
ing, is produced by the combination of the five Elements ? 
Then arivu would never vary in its operations, and would 
never become dormant. Depending on the combination of 
the Elements, which is permanent [while the body lasts], it 
must always be the same. On the same principle [if arivu 
is a mere result of bodily organization — ^a mere phenomenon 
of organism], eating and drinking, being other phenomena 
of the body, should continue also, when the body sleeps. 

Though the organ of the eyes be perfect, and the object 
before it be illuminated, yet, if the attention be absorbed in 
another [a mental] object, the eyes see nothing. That arivu 
which apprehends the object of attention, must be some- 
thing else than the eye, or body. 

Here, the reasoning being from effect to cause, the argu- 
ment stands in the form of premise and conclusion. 

The sixth stanza meets certain objections respecting the 
conscious, thinking soul. There are some [the Sivdtiuvithi 
{Qeun^^eSl^)] who say that one and the same being [God] 
exists as stv^-dttumam {9(sun^^LDih\ the sentient, living soul; 
as param^'dttumam {uiriLn^^iLih)^ the soul of the universe ; 
and as Para-Piramam {ujruLSjriLth) [Brahm], Supreme Deity; 
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and that, in these cases, there is no real change, other than 
what the atmosphere undergoes by being confined in ves- 
sels of different forms. This idea is here refiited. 

6. That which understands some things, which desires to 
know what may be known, which seeks for those who can 
teach these things, which is ignorant of some things, which 
forgets some things once known, which, though its active, 
auxiliary bodilv organs, as the AvaMei, lie dormant in sleep, 
yet is itself still active, and understands as when awake — 
that something must be different fi^om God who knows at 
once all things. That being which understands things as 
above mentioned, and is the servant of God, is the soul. 
All who know the truth, will testify to this. 

God is omniscient, and destitute of pleasure and pain. 
But the soul is of limited understanding, is capable of being 
instructed, is subject to the Avatteij and experiences pleasure 
and pain. Therefore, the dogma of the Sivdttuvithi, that 
the sentient soul and the soul of the universe are one, is 
here refuted. This is done by a statement of premises and 
conclusion, in which the cause is argued from the effect. 

The body, which is formed from Mdyei, as a machine, ex- 
ists under different [forms and] names. Hence is inferred 
the existence of soul. But the doctrine that Stttu, Spirit 
[Deity], is itself changed into [or is developed as] the world, 
and exists also as sivan, life, is here denied. 

7. It may be known by inquiry, that all the Tattuvam 
from kalei [including five of the Vittiyd'TcUtuvam] to piru- 
thuvt^[tlie first of the Attuma'Tattuvam^ hence including all 
the Attiima'Tattuvam, and all but two of the Viltiyd], are 
developed from, and are resolved into, Mdyei, The body, 
with tne indwelling soul, is addressed as a p erson, just as 
we designate a lamp by the word light When one has 
come to understand, through Sivan, Siva-gndnam^ the wis- 
dom of Sivan, thus having become pure [or free from the 
darkness of malamX and then inquires into these things, he 
knows that his body is composed of all the Tattuvam from 
hahi to piruthuvi, and that he [his soul] is different from 
his body. 

The Dody is here compared to a lamp, on the ground 
that the lamp is constituted of the vessel, wick, and oD, 
combined. 
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The idea that the soul understands things through the 
instrumentality of the body, and yet has no understanding 
independent of God, is taught by the expression : when 
the soul has come to understand, through Sivan, Siva- 
gndnam, etc. 

It is here shown, that all from hxhi to piruthuvi is mate- 
rial ; and that this is not the soul. 

The proposition, that the soul, operating in its several 
bodily organs, has understanding, is argued from the anal- 
ogy of the lamp. 

IV. 

FOURTH StJTTIRAM. 

Bespecting the Soul in its Relations to the Aniakaranam. 

SUTTIRAM. — ^The soul is not one of the AntaharaTiam 
[manam, putti, akangkdram, and sittam], but it is that which 
stands intimately united with them. The soul naturally 
exists [from eternity] in dnava-malam, just as pure copper 
does within its rusty exterior; on this account, it is in itself 
destitute of understanding. The soul [when developed] 
enters into the five Avattei, and exists with them, just as a 
king with his prime minister and other attendants. 

Urei. — Having previously spoken of the external Tattu- 
vam, the author here treats of the utkaranam {o^iLsireaanh)^ 
internal Tattuvam [= the Antakaranam], 

When an earthly king, having made an excursion with 
his prime minister and other attendants, returns to his pal- 
ace, he appoints suitable persons to wait at all the outer 
gates, and stations a guard at the entrance of the inner 
courts, and then retires to his private apartments. Thus 
the soul, in the body, its pirdna-vdyu standing as a guard to 
its inner courts, enters iixto the five Avattei, 

COMMENTARY. 

It is first shown, that the soul is not one of the Antakara- 
nam, To such as assert that the Antakarariam have under- 
standing, it is here answered, that the soul imderstands, not 
they. 

1. Though the five Perceptive Organs apprehend their 
respective objects by means of the Antakaranam^ yet no one 
of the Antakaranam is the same as any one of these organs. 
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Manam and the others, which are developed in the body m 
accordance with the law of kanmam, perform their respect- 
ive functions as instruments of the soul, just as the Percept- 
ive Organs do theirs as instruments of the Antdkaranam, 
This is like waves in the ocean. 

Here, the sea is the soul, the waves are the AntakaraTwmij 
and the wind is malam. As the waves rise according to the 
state of the wind, so the objects of sense come up in accord- 
ance with hanmam. The soul, in one of the Antaharariam, 
and by the instrumentality of one of the Perceptive Organs, 
xmderstands such objects. 

The proposition, that the soul understands by means of 
the AntakaraTmm^ is established by the analogy of the sea 
and the waves. 

The fact that the soul is no one of the Antakaranam, 
though they perform their functions only as its instruments, 
is analogous to the fact that, though the Perceptive Organs 
have no power of perception except as instruments of the 
AntakaraTiam^ yet no one of the Antakaranam is the same 
as any one of the Perceptive Organs. 

It is next shown, that the soul is intimately connected 
with the Aniahiranam. The nature of the AntakaraTiam is 
pointed out, and the soul shown to be different from them. 

2. Sittam is the organ of [clear and determinative] thought. 
Ahangkdram is the darkening organ, the foundation of self 
and pride ; it leads [the soul] to say [in view of its attain- 
ments] : " I, mine, none like me," etc. Putti is the organ of 
discrimination, that is, it discriminates and defines the ob- 
jects which come before the mind in accordance with han- 
mam. Manam is the organ of attention, and presents objects 
[through the senses], but does not clear! v define them. That 
which stands in these several organs, anS performs variously 
their respective functions, is the soul. By means of the dif- 
ferent AntakaraTiam, the soul presents various phases [or 
mental phenomena], just as the sun varies in its expression 
[as to heat and light], at rising, at noon, in the afternoon, 
and at setting. 

As a person tastes and points out the six flavors, while 
no one of them, e. g. bitterness, is conscious of its own taste ; 
so the soul, while the Antakaranam are unconscious of their 
respective natures, understands them all. 
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Tlie proposition, tliat the soul is sometliing different from 
tlie Antaharanarriy and that, when in union with them, it 
exhibits their respective phenomena [or performs their dif- 
ferent functions], is argued from the analogy of the sun, 
which is something different from the several parts of the 
day which it marks, and which presents different appear- 
ances and intensity in those different parts of the day. 

Note. — ^The Antakaranam are a sort of iotermediate instrumental 
agents, standing between the soul and the senses. Through them, 
also, the soul, aided by divine illumination, is enabled to understand 
things in a truer light and in truer relations, than it is possible for 
the senses to present them. By the aid of manam, attention and 
simple perception are secured. By the aid of putti, the soul gets a 
distinct and definite idea of the object presented. Through the 
agency of akangkdram, the soul is individualized, and is led to 
appropriate to itself its attainments, and thus exhibits selfishness and 
pride. Through the organ sittam, the soul carries on the processes 
of thought, inference, etc., and is thus enabled to soar into the intel- 
lectual regions. 

It is next shown, how the five mystic letters become the 
proper forms of the Antakaranam and of the soul. 

3. The letter a {^) is the proper form of akangkdram; 
u (e_) is the proper form of putii; m {ih) is the proper form 
of manam; Yintu {(sSUb^) is the proper form of sittam ; 
Ndtham {ibit^u^^ which is never dissociated from the other 
four symbols, is the proper form of the soul. If you exam- 
ine into these five symbols, you will see that they form the 
Pirariava-sorupam {djreisareuQs^n^uLDy the proper form of 
Piranavam, The aTw% understanding, of the soul, when 
thus favorably combined with these five symbols, is like the 
high tides of the sea. 

when the soul, still in union with them, causes the Anta- 
haranam, and the letters, to speak out, Piranavam takes the 
form of Ndtham. Then the understanding of the soul is as 
the tides of the ocean [i. e. in its highest degree, like the 
high tides of the sea, which arise at the time of the conjunc- 
tion of the sun and moon]. 

When the Antakaranam and the letters cooperate per- 
fectly, the understanding of the soul is greatly diversified 
in its operations. 

VOL. IV. 10 
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This proposition is established by the analogy of the sea 
and its tides. 

Note. — Piranavam is a technical term, of de^ mystic meaning. 
It is commonly used in all parts of India, wherever the higher doc- 
trines are understood. Pro£ JWilson defines it to be "the mystical 
name of the Deity, or syllable Om." It has, however, a more extensive 
meaning. In the sense of Qm, it symbolizes Para-Piramam^ the 
first developed Male Deity; Athi-Satti, the Prime, or first developed, 
Satti; and Attumam^ soul. But, as seen above, it is composed ofi 
or embraces, the five mystic letters, and hence, as a name of Deity, 
it extends to the five superior developed gods, viz : Sathdsivan, Mor 
yemran, Euttiran, Vishnu and Brahm&. Tamil authors further teach 
that from this same Piranavam there arise eleven other particulars, 
beside these five letters, which are mystic developments of Deity, 
its Satti, etc., in the human body. But according to the more com- 
mon, and more correct, Tamil usage, Piranavam is to be under- 
stood as the complex sjrmbol of the sacred five,_and an incarnation 
of the powers of the five gods. Ongkdram, or Om, frequently has 
the same meaning. 6w, however, often indicates the common Triad ; 
Brahm6,, Vishnu and Sivan, whose respective indices are a, u, m, 
which are the constituents of Om {aum). 

Because these five letters are material, they cannot ope- 
rate except as instruments of the gods inherent in them. 
So, also, tne Antakarar^am, being material organs, though in 
close union with these letters, cannot act except as instru- 
ments of the soul occupying them. 

4. The gods, which have a connection with Piranavam, 
are innumerable [i. e. there may be innumerable develop- 
ments of the five operative gods, each of which five-fold 
classes may act through these organic symbols]. But the 
supreme divinity of Ndtham is ISaihdsivan; that of Vintu 
is Mayesuran ; that of m is RuUiran ; that of u is Vishnu ; 
and that of a is Brahml As there is no profit [fi:om Pira- 
Tmvarri] either to the whole Piratiavam, or to the letters sev- 
erally, but the advautage is all his who understands them ; 
so there is no profit to the Antakaraimm^ either firom the 
letters or their divinities, but it wholly accrues to the soul. 

This statement, that these letters are the proper forms of 
the Antakaranam, and that Sathdsivan, and the rest of the 
five, are the prime divinities of these letters, is the doctrine 
of the JSdstiram, 
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. It is Dext tauffht, that the soul is naturally, and fix)m 
eternity^ obscured [without intelligence], on account of its 
connection with dnava-malam. Contrary to those who assert 
that the soul is pure [or unentangled in malam], but is ob- 
scured by the body, and, also, to those who say that puru- 
sharif the disembodied soul, is itself intelligent, it is here 
asserted, that it is not so ; and the proper state of the soul 
is given, and the nature of mdyei is explained. 

5. If the soul, which is something different from the body 
which is formed from mdyeif cannot see by means of the 
body which it holds as a lamp, then it has no means of 
knowing and experiencing any of the fruits^ of kanmam 
which appear in the various objects of sense. ATtava-malam 
enshrouds the soul from eternity, just as wood conceals fire 
[latent heat] within it, so as not to be consumed by it. 

The proposition, that dnava-malam shrouds the under- 
standing 01 the soul, is argued from the analogy of the wood 
and the fire. 

Anava-malam is darkness ; and mdyei is a lamp. Until 
dTiava-mahm is removed, mdyd-tekam {iLnuunQ^sLD), .body 
formed from mdydy is the lamp [of the soul] ; but when 
dTvava-malam is • dispersed by the sun of wisdom, it will 
cease to be a lamp. 

View of the soul, when it stands, as a king with his min- 
isters, in the AvaMei, Here is presented that state of things 
which exists when dnava-malam obscures the understanding 
of the soul. 

Note. — In order to understand what follows, we must consider 
the soul as in the human body, commencing with its first stage of 
development there, and rising thence to a conscious and active exist- 
ence, in its organism. The states of the soul called Avattei, are here 
named, and imperfectly explained. For a more complete view of 
the Avattd, see the preceding article, pp. 19-25 of this volume. 

6. The soul in muldthdram {Qpeoir^irjru)), the lowest condi- 
tion of the embodied soul, which is the Avattei called turiyd- 
thWiam, has no connection with any of its bodily organs, or 
Tattuvam. In the turiya-avattei, in the region of the navel, 
it becomes united with pirdna-v^yu. Passing thence to the 
region of the heart, it comes into the Avattei called sulutti, 
where it forms a connection with siUam. Passing thence to 
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the throat, it attains to the Avattei called soppanam, where it 
is always associated with twenty-five Tattuvam, viz: the 
fiw'e Eudimental Elements, sattam, etc. ; the Five Vital Airs, 
vasanam, etc. ; the Ten Vital Airs, piraTia-vdyu, etc. ; the four 
AntakaraTiam, manam, etc. ; and purushan [one of the Vit- 
tiyd-TaUuvam\ Proceeding thence to the forehead, to the 
Avattei called sdhhiram [between the eyebrows], it comes 
into the possession of the five Organs of Action, vdkku, etc. ; 
and the five Perceptive Organs. In this state, the soul has 
become a conscious and intelligent being. Yet it is wanting 
in several of the higher Tattuvam, viz: the &ye Siva-Tattiir 
vara; the six Vittiyd' Tattuvam not named above; and the 
five Elements. 

Eespecting the Meldl-Avattei, the vision of the Avattei, and 
the transition of the soul to the Sutta-Avattei, 

7. The soul, which is thus possessed of the sdkkira-avattei, 
in the forehead, will, in the same place, also come into 
possession of the five Afeldl-Avattei, beginning with sdkkiram, 
just .as it came into possession of the Keldl-Avattei, In 
the same region, in the forehead, when the soul has come to 
understand the courses of these several organs, as it has 
[before] left one set and joined another, so it will quit the 
latter [the Meldl-Avattei], and take possession [of the Sutta- 
Avattei], 

This is to be understood by the instruction of the Guru. 
The divine grace [in him] is our tdrakam, support [or source 
of true knowledge]. 



FIFTH SUTTIRAM. 

For the Further JSxplanation of the Nature of the Embodied 
Soul, the Way in which God actuates Souls, and the Proper 
Forms of the Three Malam, commonly called Kanman, MS- 
yei and Anavam, are here presented. 

SuTTiRAM. — As before stated, the five Perceptive Organs 
perceive nothing except as instruments of the soul, and yet 
while they [actuated by the soul] perceive the objects pre- 
sented to them, they have no knowledge of the soul. So 
souls, while they understand, whatever they know, by the 
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Arul [or Arul-Satti] of the incomparable God, notwith- 
standing, have [in this process] no knowledge of God. This 
condition of the soul with God is like that of iron before 
the magnet [which is a passive and unconscious recipient of 
a foreign influence]. When the magnet attracts the iron, 
there is in the magnet neither change, nor want of change ; 
just so, when God attracts souls, there is in Him neither 
change nor want of change. 

Urei. — The fact that the Perceptive Organs have no 
knowledge of the soul, while in perceiving objects they are 
its instruments, and the consideration that it is because they 
are material that it is so, furnish analogical support for the 
proposition that the soul has no knowledge of God, while it 
understands things as it is acted upon by Him ; and, also, 
for the reason, which is that the soul can know nothing of 
itself, and that, like matter, it must be influenced by God. 

COMMENTARY. 

In the first stanza it is shown, that the Perceptive Organs 
have no power of perception except as instruments of the 
soul ; and, further, that the soul cannot apprehend any thing, 
nor be made to eat [experience] even one kanmam, without 
the aid of the Perceptive Organs. 

1. While the soul exists as the lord of the Perceptive 
Organs, causing them to operate, these organs are not con- 
scious that they are acting in obedience to the soul, nor that 
the soul is their lord. If the soul, while thus united with 
the Perceptive Organs, does not understand, then it cannot 
know any thing. If the soul, which is thus made intelli- 
gent, does not occupy the Perceptive Organs [as their lord], 
then the eyes cannot see, nor the ears hear, nor the other 
Perceptive Organs apprehend their appropriate objects. 

This is manifest from the fact that, when the soul exists 
in the forehead of an infant, and in certain of the Avattei, 
even the Perceptive Organs have no functional life. 

Here we have the proposition that the soul perceives by 
its union with the Perceptive Organs, and, also, the excep- 
tion which proves that, if the soul understands not by the 
senses, then it has no understanding. 

It is next taught, that, according to the foregoing princi- 
ple [that the Perceptive Organs are actuated by the soul], 
souls themselves are actuated by God. 



Digitized by VjOOQ IC 



78 

2. Thou [who dcDiest this] hast forgotten the doctrine of 
the Vetham, that the world exists and moves on in the pres- 
ence of God, Himself being unmoved. Souls, which hold to 
God as their guide, who has said : I will make known things 
[or cause them to be known and felt], according to the Jean- 
mam of souls, will see and understand tlje ODJects which 
come before them, in accordance with their respective harh- 
mam. Consider that Sivan, who has the whole world as 
his form, the various yoni-moulds, matrices, as his members, 
and the Ichchd-, Chidnd-, and Kiriyd-Satti as his Antaka- 
ranam for instrumental causes], is the God who actuates 
souls. Vet he never recognizes any of these instruments 
individually. 

It is here shown, that the world does not appear to God 
[as a matter of importance], and that it cannot exist perma- 
nently, like a spiritual being, because it is material. 

Here is the proposition that the soul in the Perceptive 
Organs understands things as it is acted upon by God, and 
also the reason why it is so, in that the soul must know and 
experience things m accordance with the law of its kanmam 
[and this, it is maintained, none but God can understand 
and regulate]. 

Next is explained the sense in which God and the world 
exist as attuvitham; also, the manner in which souls are 
obscured by Tirotha-Satti {fiQjrirfi^^fi\ the Concealing Satti, 
of God, and yet are not destroyed ; and, also, the sense in 
which tirotham {^Qjnr^u)\ the work of concealment or ob- 
scuration, is called ffrace. 

8. As stars, which exist distinct from the sun, fade awav 
at the approach of sunlight, so that they appear not ; so is 
it with souls, which are concealed by the Tirdtha-Satti of the 
God who seeks [in this process] their mutti, final deliver- 
ance. They are thus enabled to say : we have experienced 
the good and evil of all the objects of sense ; ana, by this 
course of experience, they also become united as one with 
God [enveloped in His glorjr], who is sometimes seen and 
sometimes concealed. Inquire and know this. 

The proposition, that, if the soul eats the fruit of its han- 
mam by the instrumentality of the Perceptive Organs, and 
under the operation of Tirotha- Satti, then her [aSz^^''^] proper 
form will shine forth [as the garb of the soul], is supported 
by the analogy of the sun and the stars. 
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The next stanza treats of the entanglement of the soul in 
pdsam, and its liberation from it ; and of the fact that tiro- 
tham is properly called arul, grace. 

4. Does God exercise no grace except in obscuring souls, 
and in causing them to eat their kanmam, the fruit of their 
own doings? He exercises grace in balancing the kanmam 
[and thus cancelling them]. Are Tirotha-Satti and Arul-Satti 
two distinct Satti? Tirdtha-Satti is ArulrSaUi [i. e. they are 
different forms or developments of the same thmg]. When 
^di& Arul'Satti produced to God? She is coexistent with 
Deity. Arul-Satti never exists dissociated from God ; and 
God has never, from eternity, existed without Arul-SaMi. 
As the sun, which disperses darkness by its own light, is to 
the natural eye, so is God to the vision of those who have 
passed from the influence of Tirdtha'/Satti, and embraced 
Arul-Satti as their deliverer. 

The proposition, that Sivan will reveal himself by the 
light of Arul, is supported by the analogy of the sun and its 
own light. 

VI. 

SIXTH SUTTIRAM. 

Bespecting the Distirictive Natures of Deity y which is sattu, truthj 
and of the World, which is asattu, untruth. 

SuTTiRAM. — ^Every thing which can be known, is asattu 
{^^^^)i untruth ; and whatever cannot be known, is suni- 
yam {(^eoflujih), a non-entity. Therefore, what is not inclu- 
ded in these two expressions, is Sivam, Deity, which is sa,ttu 
if^^) truth. The established world declares this. 

Urei. — ^How is it, that all which may be known by arivu, 
the understanding, can be called a lie? It is so, on the 
ground that all such things are developed, exist for a while, 
and are destroyed. 

How is it, that what is not known is said to have no ex- 
istence? It is the same as when we speak of a rope made 
of tortoise-hair, or of flowers in the air, or of a hare's horn. 

COMMENTARY. 

To such as think that they are sattu, which is Sivam, it is 
shown, that they are not that sattu. 
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1. Hear thou who knowest not that an untruth is a lie. 
All those things which may be known by the understand- 
ing, and designated as this or that, are false. Dost thou 
[the soul] who art not that lie, and who hast seen the truth, 
inquire respecting the lie which thus exists? K thou con- 
siderest the way in which letters written in water, perish as 
soon as written ; if thou dost consider how the apparent 
realities which exist in a dream, vanish when one awakes ; 
and if thou hast noticed how the mirage, which is seen as 
water, disappears as one comes up to test it — then thou hast 
in these things an illustration of the manner in which all 
visible [or known] things are declared to be lies. 

The proposition, that the world is a lie, is supported by 
the analogies of the writing in water, the circumstances of 
a dream, and the mirage. 

What is not included in the two [the known and the un- 
known], is the divine sattu, truth. God cannot be compre- 
hended by the understanding of the soul, but is to be known 
by the help of Aral. 

2. What is the force of the expression, that God is neither 
that which may be proved and known, nor that which can- 
not be known ? If you mean by this, to ask, whether that 
being exists, or does not exist, he who has seen truth, has 
said, considerately, that he exists. But if you mean to say, 
that his existence may be proved and known by the sours 
understanding, he would oecome [by this supposition] a 
lie, something different from himself [i. e. he would be mis- 
apprehended]. Therefore, as Sivan is beyond the reach of 
thought and speech. Swam must be that truth for real entity] 
which cannot be known by the soul's unaided wisdom, but 
is to be known by the help of Ami What is that Arulf 
It is the divine foot of Sivan. 

Note. — Ami is here used in the sense of AruhSatti, the goddess 
of grace. She is the source of grace, or illumination, to souls. She 
shines graciously on all who approach the foot of Sivan, or humbly 
worship him. Hence, she is styled " the divine foot." 

The same subject is continued in the next stanza. 

3. All things which may be known [by human reason], 
will perish ; hence, they are called a lie. Therefore, that 
one thing which cannot be known, is Szvam, Deity. If this 
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be so, then thou [the soul] who art qualified to know that 
one thing, and receive the benefit of it, art yet ignorant of 
it. Consequently, if thou thinkest it can be ascertained by 
reason, thine apprehension of it will make it a very different 
thing from what it really is. For he who has seen the truth 
[Deity], by the aid of the gracious look of Sat-Kuru («f/d^(5), 
the True Guru, will understand [Deity] by the grace [Arwfl 
of Sivan. Therefore, when one gets a vision of Sivan, he 
will not see him standing alone, as something quite distinct 
[from the soul], but he will see him as inseparably con- 
nected [with himself]. 

The same subject continued. 

4. In meditating on Sivan [with a view to get a vision of 
him], whenever the disciple contemplates him under certain 
imagined forms, he will not discover his true form. When 
one meditates, saying [in his mind] : this meditation sur- 
passes [the prescnbedj meditations, even that is one of the 
meditations. K one meditates, saying that there is nothing 
which he should picture to himself in his meditation [i. e. 
that there is nothing to be seen], his meditation will be 
fruitless — all his fancied happiness in mutti^ final liberation, 
will be vain. If one, in performing any meditation, is en- 
abled to say that that meditation [i. e. tne object which he 
contemplates in it], is he [Sivan], it will be a proper medita- 
tion on him. Therefore, to meditate, through the Ami- 
[Satti] of Sivan, is the chief thing ; all else is vain. 

The same subject continued. 

5. Because Sivan stands as the arivu of the soul, he can- 
not appear as a distinct being to the apprehension [of the 
soul]. When he comes to be known thus [as connected with 
the soul], he will not be known by the souFs arivu. What 
is the reason that he cannot be thus known ? It is because 
he exists as the life of the soul [i. e. as its spiritual life and 
vision]. On the same principle on which the eve cannot 
see and point out the soul, which stands as the life of the 
eye, and mves it the power of vision, the soul cannot un- 
derstand Sivan, who has become the source of gndnam, 
spiritual understanding, to the soul; nor can it discriminate 
and point out the evil which is prescribed for it. Hence it 
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is manifest, that the soul is made to understand by the help 
of Arul. 

The proposition, that Sivan stands not as a stranger [or 
one dissociated], but as the life of the soul, and causes it to 
imderstand, is supported by the analogy of the eye. 

The same subject continued. 

6. Since, therefore, Sivan does not stand out as one disso- 
ciated from the soul, he is not a being who can be seen and 
pointed out as this or that. K, then, he thus exists as some- 
thing not distinguishable from the soul, is it wrong to say 
that Sivan and the soul are one? That is not the meaning, 
they are essentially distinct Since there is an arivu capable 
of apprehending things, and saying : this is it, etc., there- 
fore, when it is said : one exists, he who says it, must also 
exist. Hence, that which discriminates, saying : this is it, 
etc., does not exist as two, to the apprehension of the soul. 
Who, then, is Sivan ? He who stands in the soul, and who 
possesses the arivu that knows all things, is Sivan. 

There are some who interpret the expression : who stands 
in the soul, etc., to mean that the soul, which understands 
by the arivu of Sivan, becomes also Swam. But, as there 
is one who shows things, and one who sees ; so that which 
knows, is the soul, ana he who makes known, is Sivan. 
Thou [soul! art not Sivan. It is only because thou art de- 
luded, by tne circumstance that he does not appear entirely 
dissociated from thyself, that thou art led to say : 1 am that 
JSivam. 

VII. 

SEVENTH SUTTIRAM. 

Continuation of the Subject respecting Pathi, Pasu and Pasam, 
Deity, Soul and Matter, 

SuTTiRAM. — In the presence of Sivan, who is satiu, truth, 
all things are false [or as nothing! Because the universe 

f^erishes, and becomes a lie, therefore, Sivan will not know 
or regard] it. The world, being itself material and perish- 
able, knows nothing. There is an arivu, understanding, 
which can distinguish and understand both sattu, which is 
eternal, and asattu, which is not eternal. That [understand- 
ing] which is neither sattu, nor asatiu, is the soul. 
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Urei. — ^Hence, the soul may be styled sath'-asattu {^^^^^\ 
both truth and untruth. 

How does tsuran [=Sivan], God, manage the affairs of 
the world? As in jugglery, which is not for the exhibitor, 
but for the spectators, so he [Sivan] recognizes no profit in 
the universe, and is, therefore, said to know it not. 

COMMENTARY. 

It is here shown, that he who fiincies himself to be Sivam, 
which is truth, is not that. 

1. So far as the soul jdoes not exist as a stranger to Sivan 
[dissociated from him], they are not two distinct beings, but 
one. If all things are Sivam [i. e. mere developments from 
Deity], then there cannot exist the two distinctions, viz: a 
being to be known, and one to know. If thou sayest that 
Sivan himself who exists inseparably united [with the soul], 
is the one who understands, by the help of asattu [= material 
organs], I answer, Sivan, standing distinct, could not see 
[or understand] asattu. For, the senseless asattu cannot 
exist in the presence of Sivan, just as darkness cannot stand 
before the sun [i. e. he is no more dependent on asattu, than 
the sun on darkness]. 

He who would know, must learn whatever he knows from 
a teacher [but, as implied, Sivan needs not to learn]. 

The proposition, that asattu cannot stand before sattu, 
Deity, is supported by the analogy of darkness before the 
sun. 

The assertion, that a^sattu may have intelligence, is next 
refiited. 

2. As the mirage seems to the ignorant to be water, but 
proves to be a lie, when one approaches and examines it ; 
so, when there are none who, by the help of Arul, can un- 
derstand asattu, it will appear to be true and profitable. 
Because this asattu has no arivu, it can neither see nor un- 
derstand any thing. Therefore, examine and see that asattu 
has no intelligence. ' 

The propositions, that the world is a lie ; that it is void 
of intelligence ; that, until one comes to view it in the light 
of Arul, it will appear a truth, but, when seen by the help 
of Arui, will become a lie, are supported by the analogy of 
the mirage. 
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The next stanza treats of the nature of the soul, in refer- 
ence to those who think that they are Sivam, which is sattu. 

8. The following is what Paramesuran {unQiDSrjrm)^ God, 
taught to [his Satti] Isupari {ff^uifl). That which under- 
stands sattUf which is spiritual, and asattu, which is corpo- 
real, is the soul. Now the soul is not sattu, which is 
spiritual, nor asattu, which is corporeal; nor is it the re- 
sult of the union of the spiritual and the corporeal. When 
undeveloped, it exists not like the spiritual ; and when de- 
veloped, it does not exist like the corporeal. But it exists 
united with both. How is the soul manifested ? It is mani- 
fested [or developed in union with sattu and asaUu]j just as 
the fragrance of the lotus exists, pervading the flower. By 
its union with sattu, it becomes [or appears as] sattu; and 
by its union with asattu, it becomes asattu. Therefore, the 
soul is styled sath*-asaMu, both sattu and asattu. 

As there is no fragrance without the flower, so the soul 
cannot appear [or become manifest] alone. As the fragrance 
exists as the natural property of the flower, so the soul ex- 
ists as the natural property [or inhabitant] of the body. 

The proposition, that the soul cannot exist alone, is sup- 
ported by the analogy of the fragrance and the flower. 

The next stanza replies to those who ask how the soul 
can be sath^-asattu, and yet neither sattu nor asattu. 

4. When disease attacks one, he becomes deranged, but, 
by the application of appropriate medicine, his mind be- 
comes clear; therefore, thou who possessest a changeful 
understanding, canst not be that sattu [unchanging Deity]. 
Then, is not the soul asattu [meaning, here, the soul's organ- 
ism] ? No, it is not asattu. For that asattu, without thee 
[soul], can neither know, nor experience, the proper fruits of 
thy good and evil deeds, which thou hast known by thine 
understanding, hast performed, and hast gathered [for future 
use]. Therefore, thou art neither sattu nor asattu, but sath'- 
asattu. 

One sometimes loses his reason by excessive hunger; but 
on eating he regains his usual understanding. God is a 
being who possesses an unchangeable understanding ; and, 
since thou art one who possessest a changeful understand- 
ing, thou art not God. 
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The same subject continued. 

5. Agngndnam{^(^<^iTGsrLD) \={uiT^(^[T€snji)pdsa-gndnam, 
organic understanding, or the perceptive power of the Tat- 
tuvam] cannot be developed in possession of the gndnam 
of Sivan, who is sattu. Because this agngndnam is a lie, 
and is corporeal [an organism from mdyd\ it cannot be a 
development from Sivam. But this pdsa-gndnam is devel- 
oped in possession of pasu-gndnam {u€r(^iTeBnii)^ the natural 
understanding of the soul. When does the pure under- 
standing of Sivan exist ? It exists from eternity, coexistent 
with Deity, like the cool sea, the water, and the salt. How 
long has pasu-gndnam existed? This, also, is eternal, coeta- 
neous with the soul. 

This illustration may be thus given : the water is coeta- 
neous with the"sea, ana the salt with the water ; so, soul is 
coetaneous with Deity, and pdsam [the primordial envelope 
of the soul] is eternally coexistent with the soul. Here, 
the sea represents Deity ; the water, the soul ; and the salt, 
pdsam. 

As salt cannot exist in the sea except in union with the 
water, so pdsa-gndnam has no connection with Swa-gndnam, 
except as it stands connected with pa^su-gndnam. 

The proposition, that pdsam has no connection with Deity 
except as it comes in connection with the soul, is supported 
by the analogy of the sea, the water, and the salt. 

vni. 

EIGHTH SUTTIRAM. 

The Way in which Souls obtain Wisdom. 

SuTTiRAM. — ^When God, who operates within as thy life, 
comes as a Guru, and teaches thee that thou hast forgotten 
thy real nature, having been brought up with the hunters, 
the .five Perceptive Organs, and explains [to thee] the three 
stages which thou hast performed in a previous birth, viz : 
sarithei, kirikei, and yokam^ and causes gndnam to spring 
forth — when he comes in kindness to instruct thee, then 
thou [soul], having left thy former state of darkness, and 
escaped from tirotham^ and, in the form of gndnam^ passed 
into union with Arul, wilt exist forever in perfect union 
with God. 



Digitized by VjOOQIC 



86 



COMMENTARY. 



God, as a Guru, gives instruction in tavam {^^th)^ ascetic 
duties. 

1. Let those wlio have always performed the tavam, as- 
cetic duties [i. e. those who have regularly gone through the 
three stagesj of sarithet] kirikei, ana yokam^ and who have 
enjoyed the three subordinate states of bliss [the three lower 
heavens], viz: sdlokam, sdmlpamf and sdrupam, which are 
the rewards, respectively, of the three stages which they 
have passed through — ^let them utterlv renounce whatever 
they have attained in those states of oliss ; and then shall 
they be born [on earth] in those desired conditions which 
their respective courses of penance deserve, and shall obtain 
Siva-gndnam, Such is the firm^ decision of those who have 
studied the Vetham and the AkaTnam, after having duly 
examined the matter. 

The possession of the pleasures of the lower heavens, 
obtained by the performance of sacrifice and other ceremo- 
nies, is not miUti, final liberation and beatitude. Mutd is 
obtained, when the two vinei (^^q^Bsbt), courses of good 
and evil acts, have been completed, and their fruits eaten. 

2. As with one who eats when he is hungry, and is for a 
short time satisfied, and then becomes hungry again, such is 
the case of one who, by the performance of ydkam {^tutrsLD), 
sacrifice and other ceremonies, imposed by kanmam, obtains 
the pleasures of sdlokam, etc. He must return to this world, 
where he may become possessed of the wisdom which he 
before barely approached, when he had dissipated his native 
ignorance by means of the penance he performed in former 
births. This is the point where the merit and demerit of 
his former deeds, which adhere to him, are balanced, so that 
they can be cancelled at once. Hence, one must secure lib- 
eration by first attaining to the stage of gndnam. 

Note. — ^The fourth and last stage of Hindd religious life is called 
gndnam. It is here that Siva-gndnam, divine wisdom, is attained. 
The soul is supposed to have reached, in some former birth, the bor- 
ders of this stage. Hence, after having ascended to some of the 
upper regions, to enjoy what it has earned, or to eat the fruit of its 
good deeds, it again returns to earth, where alone merit can be 
secured, to resume that course in which alone it can obtain true 
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wisdom, and, at last, complete liberation from the bondage of the 
Tattuvam. The cancelling of the kanmam, the balancing of good 
and evil deeds, the eating of the fruit of the two vinei, and the like, 
involve the principle that all the demerit of evil deeds must be suf- 
fered, and all the merit of good deeds be enjoyed, and that, in 
accordance with this, one's course of life and action is detennined by 
his previous course, which constitutes a part of the " eating the fruit 
of former acts." A specific evil is never cancelled by being counter- 
balanced by a greater good. The fruit of that evil must be eaten, 
and also that of the greater good. The two vinei, the two courses 
of action, must be run through. 

The next stanza shows how God instructs the three classes 
of souls, which are denominated Vigngndnakalar, Piralayd- 
kalar, and Sakahr, 

Note. — ^The VigngnArmkalar are those enlightened souls which 
remain under the influence of only dnava-malam. Such have risen 
above the influence of their senses, indeed of their whole material 
organism, which they still inhabit, and have satisfied the demands of 
kanmam, or have eaten the fruit of all their own proper acts. Only 
their original sin, or that source of evil which was always attached 
to the soul, called dnava-malam, still adheres to them. 

The Piralaydkalar are such as are still under the influence of two 
malam, dnavam and kanmxim. They have advanced far in the sys- 
tem ; and have risen above the influence of their senses and other 
organs. They have escaped from mdj/ei, or mdyd-^mulam, the source 
of those organs. 

The Sakalar are souls which are still entangled in the three malam^ 
dnavam, mdyei and kanmam. Yet these may have entered the proper 
way of life, and may, therefore, receive divine instruction. 

8. "Whenever the Vigngndnakalar come to understand God 
who exists within, and gives intelligence to them, having 
arrived at the position which is suited to the removal of the 
obscuring power of pdsam, true wisdom will spontaneously 
spring up to them. To the Piralaydkalar, which are yet en- 
tangled in dnavam and kanmam, God Himself will come as 
Teva-KuTu {Q^<su^(t^\ the Divine Guru, and will stand within 
them, and instruct them. To the Sakalar, which are united 
with their three malam, dnavam, Tndyei and kanw^m, and 
which are destitute of true wisdom, God will come in the 
form of a mdnisha-kuru {LDiTS6fl<SL^s(^(i^), human Guru, and 
will establish them in saritliei, kirikei, and yokam, and will 
afterwards bring them into true wisdom [or establish them 
in the stage of gndnam]. 
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The next teaches that no other books than the Veffiam 
and Akamam, are true Sdstiram, 

4. Souls understand nothing except as they are made to 
know ; for the deeds they have formerly done, will after- 
wards flow on and enshroud them [in ignorance]. But 
those who reject the irregular Sdstiram as no Sdstiram, and 
embrace and understand the Vetham and Akamam, as the 
true Sdstiram, which were given by Sakandthan {^siBir^ear), 
the Universal Lord, who is full of grace, shall attain muUi, 
liberation, in the bodies they then possess. 

The fifth stanza teaches that the form of the Teva-Kuru is 
not one developed from mdyei, like the human body, nor a 
Tnantira-feki {u>ih^jrQ^Q)j form constituted a divine abode by 
means of mantiram [like an idol]. 

5. Who could know Sivan existing in his own invisible, 
spiritual nature, were he not to reveal himself in his three 
forms ? God, thus known, is like the breast-milk which is 
as yet unsecreted [or apparently non-existent], and like the 
tears of those who wear jewels [young females], and like 
one's image which he sees reflected in the water. 

God appears in the form of gndnam, in the case of the 
Vigngndnakalar, just as the blood is developed [or trans- 
formed] into breast-milk. 

The case of tears [not as yet manifest in the eyes of those 
who wear jewels] which are called forth by love and beauty, 
illustrates the case when God, taking the form of gndnam, 
stands as the Teva-Kuru before the Piralaydkahxr. 

The image in the water represents the case of God's com- 
ing to the Sakalar [as a Guru] in a divine body, formed like 
their own. 

The proposition, that one may see Sivan as an embodied 
being, though a spirit, is supported by the analogies of the 
breast-milk, the tears, and the image in the water. 

The next stanza refers to the excellency of the course of 
instruction in gndnam, and to the soul's entanglement and 
liberation. 

6. He who has seen the truth, having discriminated what 
is false, who regards the Perceptive Organs, which are false, 
transitory, and diverse in their functions, as something dif- 
ferent from the soul's own proper form [or permanent habili- 
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ments], and who considers and understands the way in 
which the soul exhibits the several forms [or functions] of 
the Perceptive Organs, just as the padjikam {utp-su)) [lit. 
crystal], prism, shows the five radical colors — ^he, being dis- 
tinct from these organs, will become a tevam {Q^euih^ god, a 
servant to Sivan who is truth. 

The soul does not operate through the Perceptive Organs, 
except in connection with Sivan. 

The doctrine, that the proper form of the soul is not that 
of the Perceptive Organs, and the reason of the diflference, 
which is, that those organs are dsattu, false and transitory, 
are set forth in the figure of the prism and the five colors. 

He who has seen th^t he is something different from these 
organs, will no longer exist as pasu-karaTiam {usrssreaanji)^ a 
mere soul, but will exist as Siva-karaTiam {9eusjreaanh\ one 
possessing the intelligence of Sivan ; and at death will be 
established at the divine foot. 

7. The soul, which has been like a flood of water dammed 
up, having come to understand, by the proper means of 
knowing, the Perceptive Organs which have confined it, 
and escaping from them, will not be born again ; but, like 
the river which has broken through its embankments, and 
passed into the billowy ocean, it wUl become united with 
the sacred foot of the incorruptible Sivan. 

Were the river, which has passed into the ocean, again 
to return to its bed, it would be salt water ; just so, were 
the liberated soul to be re-united with the Perceptive Or- 
gans, it would not be, as before, pasu-karanam, out Siva- 
karanam, one possessed of divine intelligence. 

The proposition, that the soul, freed from the Perceptive 
Organs, will be forever united with Sivan, is supported by 
the analogy of the river- water which has passed into the 
ocean. 

Explanation of the way in which souls unite with Sivan. 

8. If Sivan constitutes all forms [or organic beings], then 
there can be no other eternal being to be associated with 
him. If he exists dissociated from all forms, then he even 
ceases to be God, becoming now an inhabitant of one place, 
and then of another. Therefore, he is the all-pervading. 
Should we not, then, see God? The other members of the 
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bodj, unlike tlie eye which sees all forms, can see nothing ; 
so, it is not those who possess the eye of the mind, who can 
see [God], but those who have the eye of andnam. As the 
eye has no power of vision when covered by a film, but, as 
soon as the film is removed, can see ; so, when he shows his 
sacred foot [when Arv^-Satti shines], then it [the eye of gnd- 
fumi] can see him. 

Though the mcdam, which adhered to the soul previous 
to one's instruction in gndnam, should again return, and 
cleave to it, still, since they were once removed by instruc- 
tion in gndnam, and were again united [with the soul], there 
is profit in it. 

9. Sivan, whe, unperceived by thee, stands as life to the 
soul, and shows it fitvor, will make thee see that thou art 
not one of the Perceptive Organs, but something different 
While he thus instructs [the soul], one does not leave the 
five Perceptive Organs, and become united with Sivan. 
Neither does one immediately leave these organs, on having 
eaten and exhausted his pirdrcUta-kanmam, stock of acquired 
merit and demerit As moss, floating on water, when a 
stone is thrown in, will be separated \¥ot a while], so dna- 
vam and kanmam will leave thee. Do thou, therefore, con- 
sider the way in which that which so darkens the soul, 
leaves and returns ; and be thou fireed fix)m it all by Sivan, 
who will never leave thee. When one becomes associated 
with the sacred And of Sivan, dnavam, mdyei and kanmam 
leave him ; but when he is removed from Artd, those malam 
return, and attach themselves to him. 

This position is supported by the analogy of the water 
and the moss. When a stone is thrown into a tank covered 
with moss, the moss is separated, but immediately comes 
together again on the waters becoming quiet. 

IX. 

'ninth suttiram. 

The Punfication of the Soul, or the Manner in which the Soul 
is freed, by the Eye of Qndnam, from the Process of Eating 
the Fruits of Kanmam. 

Suttiram. — ^To stand and see, by the divine Arvl, Sivan, 
who can be known neither hy pasu-gndnam, the intellect of 
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the soul, nor hj pdsa-gndnam, the understanding had through 
the corporeal organs, is the desired position. Therefore, 
search, by the eye erf wisdom, into the way in which God 
stands in thee. W hen one, thus searching for God, is lib- 
erated, saying that pdsam is like the devil-car [mirage] which 
moves so swiftly that one cannot ascend it, then Sivan will 
be as a cool shade to him who has wandered in the burning 
sun. [This will be experienced] when he has pronounced, as 
directed, the celebrated panchMkaram, five-lettered formula. 

COMMENTABY. 

Since one cannot know himself except through Siva- 
gndnam, and since Sivan transcends the reach of thought 
and speech, so that he cannot be known except by the aid 
of his own gndnam [=Aru[]^ therefore, one must first be- 
come pure [liberated], by a vision of Sivan, through Siva- 
gndnamj and then he can see himself also. 

1. When one examines the several parts of his organism, 
which he has hitherto considered to be himself, such as 
bones, nerves, pus, phlegm, etc., he cannot determine which 
of them he is. If one examines in a discriminating way, 
and yet neither sees Sivan by the aid of his Ami, nor Jknows 
himself, what thing can he know to be real or useful ? 

Hence, he will learn to say that this is vain and useless. 
Therefore, God transcends the reach of thought and speech. 

Since one, without the gndnam of Sivan, cannot properly 
imderstand any thing, either hj pdsa-gndnam, or pasu-gnd- 
nam, perception, or reasoning, therefore, when the soul 
comes to understand by the aid of Siva-gndnam, it will exist 
in the form of gndnam, and be pure [or fireed fi:om its or- 
ganic entanglements]. 

2. The eye, which points out all things, cannot see itself 
nor can it see the soul which enables it to see. And the 
soul, which enables the eye to see, cannot see itself nor 
Sivan who stands showing things to the soul. He stands 
concealed, as a thief, while the soul is trying to see itself bv 
its own powers. Therefore, examine into the way in which 
he thus exists in thee. 

When the soul becomes fi:eed from its three mahm, dna- 
vam, mdyei and kanmam, it will then exist in its own proper 
form. 
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3. Will not Sivan, who is not subject to the three Tm/rwm, 
viz: rdsatham, tdmatham and sdttuvikam, nor to the three 
raalam, who ever exists in his own imperishable form of 
happiness, and who is incomparably superior to all other 
beings — will not he come as the arivu, understanding, of the 
soul, which, wonderful to say, will never leave it, and, in a 
manner far transcending the rules of logic, reveal himself? 
He will thus reveal himself. Then the soul will be free 
from the control of all the Tattuvam. 

Some ask how it is that the soul, when it assumes Siva- 
Bupam, Sivan's Proper Form, can appear as Sivan, without 
becoming Sivam? Though the soul is developed in the 
form of truth [Deity] yet it does not possess either the wis- 
dom or the power of Deity. 

4. When thou comest to know that every thing which 
can be pointed out and known as this, etc., is a lie, then 
thou wilt immediately understand that whatever else now 
exists, is Sivam, which is truth. Thou who art designated 
by the expression : this is he, art not that Sivam, though 
thou art united with Siva-Rupam^ hast become pure, hast 
learned that a^attu is asattu [material organism], and art 
freed from its influence. Therefore, become a servant [a 
tevam] to Sivan, bear his likeness, and, by his Ami stand 
free from asattu. This is what is meant by being freed from 
asattu [the entanglement of one's organism], and assuming 
one's proper form. 

When the soul comes into the possession of Siva-Rupam, 
and becomes a pure one, the [original] nature of the soul no 
longer exists. 

5. The way in which one renounces all visible things, 
saving : not tnese, not those, and takes the form of Sivan 
who shows [these things] ; and one who searches out and 
knows God who pervades all worlds, and operates in the 
soul — ^the way in which, by the help of the good Guru, it [the 
soul] escapes from the three malam which have adhered to it 
from eternity — this way is like that of the snake-charmer, 
who, by the power of his meditation, assumes the form of 
harudan {s^l^gh), and removes the poison from the bite of 
a snake. In this case, the disciple may consider that he 
himself is he [Sivan], 
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When the disciple attains Siva-Bupam, his malam lose 
their hold upon him. 

This proposition is illustrated by the statement that the 
poison of the snake-bite will be removed when the operator, 
by his meditations, has attained the form of karudan. 

Note. — Karudan is the eagle-form vehicle of Vishnu, and is con- 
sidered as the sovereign of the feathered race, and the destroyer of ser- 
pents. To assume, spiritually, the form of karudan^ and thus be able 
to control the venom of serpents, is considered to be one of the most 
difficult attainments of the wonder-working ma/^^^>a-p^actitioners. 

Respecting the panchdkkaram. The soul takes the form 
of whatever it meditates on ; therefore, when, by the use of 
the panchdkkaram, it meditates on Sivam, it comes to pos- 
sess its form. 

6. When one understands the way in which the soul be- 
comes the servant of Sivan, by means of the panchdkkaram 
[how to worship Sivan in the use of the five mystic letters]; 
when, by the same letters, he performs pusd (y«o^) \j>uj^j 
in the region of the heart, to Sivanwho is within him ; 
when he performs, -by those letters, Chnam {^uiu>), burnt' 
offering, in muldthdram, the lower part of the abdomen; and 
when he obtains gndnam^ and exists between the eyebrows — 
then the soul becomes Siva-gndna-sorupi {Qeu(^iresrQfa(fi^LS), 
one embodied in the gndnam of Sivan, and there ever re- 
mains his servant. 

The proposition, that, when the soul comes thus to under- 
stand uie nature of the panchdkkaram^ the world which is 
destitute of gndnam^ will cease to live [or will no longer 
affect the soul], is supported by tradition. 

Unless the soul gets such a view of Sivan as to enable it 
clearly to understand him, it will not become liberated. 

7. If one sees Sivan in himself, just as he may see the 
invisible Bdku {^jTfr(^) and Kethu [Qs^) [eclipsing planets 
=the nodes] in the sun and moon when eclipsed, that Sivan 
will become the soul's eye; that is, when the soul sees 
Sivan, his Arul stands as the eye, and sees [enables the soul 
to see]. The way in which Sivan stands as if he were not 
different from the soul, and yet manifests himself, is like 
fire appearing from the wood in which it was latent. When 
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the wood is rubbed, the fipe, which was previously in it, 
will appear ; so Sivan will appear to the som, without being 
separated from it. When God is thus manifested, the soul 
will be [to Deity] like iron in the fire, when the common 
nature For appearance] of the iron has departed, and it has 
assumed the form [appearance] of the fire. Then the soul 
is subject to God, just as the iron is to the fire in which it 
has been placed. If thou repeatest ihi^ panchdkkaram^ thou 
shalt be thus united with Sivan. Therefore, unceasingly 
pronounce the five letters. 

The proposition, that if one thus pronounces the five let- 
ters, he shall see Sivan, is supported oy the analogy of BMni 
and Kethu, seen in the sun and moon. 

The proposition, that Deity exists in the soul, undistin- 
guishable, is supported by the analogy of the wood and the 
fire. 

The proposition, that the soul may become united with 
Sivan, and exist in his likeness, is established by the analogy 
of the iron in the fire. 

If one ofiers the invisible [spiritual] pujd in the lotus- 
flower of his heart, he will be freed [fr(fci his bondage], and 
take the form of gndnam [be embodied in gndnarn]. 

8. The hollow stalk to this flower of the heart is eight 
fingers' breadth [six inches] in length, rising from the navel, 
and is composed of thirty-one Tattuvam, viz : those from 
piruthuvi to mdyei. Mdyei is the receptacle of the flower. 
Sutta-Yittei [JRuUiran, the first of the Siva- Tattuvam] is the 
flower, having eight letters as petals. The form for these is 
composed of the following kalei, viz : nivirti, piraMttei, and 
vittei. In the seed, at the top of this lotus-flower, are two 
Siva- Tattuvam, viz: Sathdsivan and MayesuraUf who have, 
respectively, the forms of two kahiy namely, sdnti and sdntiyd- 
thtthei. The part next above is the proper form of Ndtham; 
and in Ndtham is Vintu-Satti, Sivan, who is in the form of 
gndnam, remains firm in Vintu-Satti, Do thou, therefore, 
meditate on him thus situated within, and be united with 
him. 

As there is here given specific direction to perform inter- 
nal pusei, it is inferred, according to the rule of exception, 
that one may also perform external pusei, if desired. Hence, 
the two kinds of pusei are desirable. 
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Note. — ^Thig fimciful representation of a portion of the human 
organism by the lotus-flower, springing from ^e navel, and blossom- 
ing in the heart and higher regions of the body, is very common in 
India, though variously exhibited. The terms here used, and the 
whole fi^re, will be readily understood, by reference to the Tattuva- 
Kattalei, the preceding article in this volume. 



. TENTH SUTTIRAM. 

Bespecting the Way of removirig the Three Malam, viz: 
Anavam, MSyei and Kanman. 

SuTTiRAM. — Sivan exists in the soul, as if he were the 
soul itself; so the soul may exist, as it were, one with Sivan. 
Then it will see how it is, that all which it before called its 
own action, becomes Sivan's action. Then dnava-malam, 
mdyd-malam, and the irresistible kanmam which produces 
fruit to be eaten, will cease to be [or cease to exert any 
influence on the soul]. 

TJbei. — When the soul comes to be as one with Sivan, to 
walk in his ways, and to cease to say : I have done it, others 
have done it, etc., then Arul-JSatti will be its support. 

COMMENTARY. 

While the common understanding of the soul continues 
to live [operate], it is never exempt from the influence of 
the malam; and while it thus lives, the soul itself must live 
in the form of the several maJam [or in their garb]. It is, 
therefore, necessary that the soul leave its native under- 
standing, and take the form of Sivan. , 

1. Those who are prompted to say : I have done this to 
one, and he has done this to me, etc., are still in possession 
of their common native understanding, which is adapted to 
investigation. Therefore, when one comes to the position in 
which he ceases to say : I am chief, then Sivan will exist in 
that soul, as if he were the soul itself. Those who are each 
prepared to say: there is nothing which I can ascribe to my- 
self, but all things are the work of Sivan — all those who are 
thus under the influence of Siva-gndnam, Sivan will bring to 
his sacred foot ; and he will stand so united with each soul, 
that the common understanding of the soul will cease to 
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exist, and lie will claim that all the operations of the soul are 
his, and that whatever is done to the soul, is done to him. 

The kanmam will not continue to rise upon those who are 
prejpared to Say : even the Perceptive Organs are not ours, 
and: we are not our own, and : our own acts were performed 
by Sivan. 

2. Stand firm, and say : the Perceptive Organs are not 
myself; the going forth of these organs to the objects of 
sense, is not my action ; I have no property in myself, I 
am the servant of Sivan. Do thou, also, say that Sivan is 
united with whatever body thou assumest; and that all 
which thou doest, is done by Sivan. He will then give thee 
the fruits of thy former deeds ; but those malam shall not 
afterwards rise upon thee. 

Sivan is not partial; there is no action but what he affects, 
and, through him, kanmam will cease to arise upon the soul. 

3. It is God's prerogative, to encourage and save those 
who resort to Him ; therefore. He will surely save such as 
come to Him ; and, while He will not save those who do 
not resort to Him, yet He bears no ill-will towards them. 
These servants who resort to Him, He will clothe in His own 
image ; but others who do not come to Him, He will cause 
to eat of their own doings. Therefore, those who faithfully 
examine into this matter, shaU not be re- visited with their 
former kanmam. 

The sanchitham, process of gathering merit and demerit 
for future eating, will be stopped by the proper course in 
gndnam. Pirdrattam, the kanmam already accumulated, must 
be eaten. Akdmiyam^ the sowing for a future crop of good 
and evil, will not take place with the Gndnis [those who 
have attained to the stage of gndnam']. 

4. If one weighs, and puts into a vessel, a certain quantity 
of asafoetida, and then removes exactly the same quantity by 
weight, the smell of it will still remain in the vessel ; such 
is pirdrattam^ the lingering results, to be experienced, of the 
former deeds of the U-ndjii, These results attach themselves 
to the body which he inhabits. He cannot avoid these fruits 
of his own doings, he must eat them. Though this be so, 
yet the Ondni will not again be so entangled as to be sub- 
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ject to any influence consequent on his present course, as lie 
was before, when he received according to his former doings, 
and had a body adapted to such experience. For such a 
Ondni has come into the very form [or image] of Sivan, 
and, therefore, understands as one possessing Siva-haraTiam, 
the nature of Sivan. 

Men of wisdom will not be entangled in the objects of 
sense, nor infatuated by them. 

5. They who examine and imderstand Path% Pasu and 
Pdsam, and who think that there is no shade [no consola- 
tion for the soul] except the shade of the sacred foot of 
Sivan, though they take notice of the objects of sense, yet 
are not infatuated by them, nor disturbed in their spiritual 
heroism ; and they never leave that sacred foot. 

Note. — Such persons are above the world, unaffected by the 
circumstances around them. They are compared to Rishis, who, 
" though they sit in fire, yet have the power of resisting its influence, 
so that they are not burned by it." And, " hke the horseman who 
drives his well-trained horse, they pass on undisturbed in their spir- 
itual heroism" — ^their high devotions. 

Mdyei and kanmam will have no influence over Ondnis, 

6. Those who can discriminate, and say : this is the na- 
ture of sattUy truth [Deity], and this, the nature of asattu, 
untrutli [material things], and who do not estimate things 
by their native understanding, but by the wisdom of Sivan 
— ^they will no longer relish any thing proceeding from the 
influence of dnava-malam, they will cease to feel the influ- 
ence of Tudyei r=bodily organs developed from mdyeilj 
which will recede, just as darkness flees before the rising 
sun. They will be always united with Sivan, and ever exist 
in his form. 

As darkness cannot stand before the sun, and as the lamp 
shines not in its presence, so dnava-malam will disappear 
from the Qndniy and mdyei will cease to influence him. 

The proposition, that pdsam [= the three m^lam\ will not 
affect one who stands in gndnam, is established by the anal- 
ogy of darkness fleeing before the sun. 

The proposition, that, when gndnam is withdrawn, then 
pdsam will rise in its influence, is confirmed by the analogy 
of darkness rising on the departure of the sun. 

VOL. IV. 13 
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ELEVENTH StJTTIRAM. 
The Way in which the Soul unites with the Foot of Deity. 

SuTTiRAM. — As the soul enables the eye, which has the 
power of sight, to see, so Sivan looks upon the soul, when 
it has escaped from the control of its body, and become pure, 
and shows himself to it. In this way he gives his sacred 
foot to the soul, so that it will never cease to love. 

TJrei. — ^As completely liberated souls, freed from the con- 
trol of sense, and standing in Arul as their support, see 
[God] ; so, if those who are still in the body, but have risen 
above the influence of the Perceptive Organs, take their 
stand in Aruly they will become free, living souls. Then 
they will know Sivan by experience, and become closely 
united with his sacred foot. 

COMMENTARY. 

The liberated soul and Sivan have the same form. Though 
they are inseparably united, yet the soul is the servant of 
Sivan ; and, in their union, they constitute attuvitham, unity 
in duality. 

1. The soul, which cannot apprehend all the five objects 
of sense at once, but perceives them as it comes in contact 
with them separately, can apprehend them at once by the 
help of Sivan, who stands, as it were, as the five Perceptive 
Organs. Therefore, that which apprehends the objects of 
sense one hj one, is the soul. But Sivan sees and under- 
stands aU things at once. 

The same subject continued. 

2. When the soul has become as one with Sivan, being 
united to his sacred foot, and understands as one [with him], 
it has pleasure ; and when it sees and understands their one- 
ness, which he [Sivan] shows, it has great pleasure. Then 
Sivan, who has become the gndnam [=^arivu], understand- 
ing, the gndihuru {^n^a^y soul, and the Oneyam, Deity [or 
the seeing, the seer, and the thing seen], will show himself 
every where present, and in union with all souls. He will 
perceive the thoughts of all who think, by the eye of his 
Arul, with whom he is ever united. 
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The next stanza explains the mode of Sivan's existence, 
in reply to those who ask, whether, if Sivan fills all space, 
every one should not see him. 

3. Though the sun should come and stand before the 
blind, vet they cannot see — ^it will be to them as the dark- 
ness of night. Just so Sivan stands unseen by those who 
are entangled in pdsam, though he fills all space. To those 
who show themselves worthy, and love him, Sivan will give 
the eye of gndnam, and bv it remove the snares of pdsam, 
just as the sun opens the lotus-flower, rhen it is in a state 
to be'thus affected. 

How the mahm are removed fi:om the liberated soul. 

4. As the moon, by its beams, dispels the thick darkness, 
so Deity, which has been from eternity connected with the 
soul, will, by its grace, its Arul-Satti^ remove dnavam, and 
the other malam. As the magnet attracts iron, and brings 
it under its control, so will Deity draw the soul, and bring 
it under its control. While so operating. Deity will have 
neither action nor passion. 

In the state of bliss, no one of the three eternal entities 
will perish, but they will exist as before ; yet they will exist 
without action — quiescent. 

5. Did the soul perish [as an individual being] on taking 
Sivan's form, and becoming united with him, then there 
would be no eternal being to be associated with Deity. If 
it does not perish, but remains a dissociated being, then 
there will be no union with God. But the malam will cease 
to affect the soul ; and then the soul, like the union of salt 
with water, will become united with Sivan as his servant, 
and exist at his feet as one with him. 

The next stanza gives an explanation of the deliverance 
which is here attainable, and or that which is final. 

6. The intensity of the sun's light is lost on its entering 
a cloud ; but when it escapes fi'om the cloud, the heat and 
light are everywhere felt again. Just so is it with the light 
of the soul's understanding : it is for a while obscured by 
the body which is formed from mdyei; but as it accom- 
plishes its pirdratia'Tcanmam, the eating of what it had pre- 
viously sown and gathered, it escapes from the malam which 
had obscured it, and which it was compelled to eat, and 
eventually shines forth in union with Sivan. 
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xn. 

TWELFTH SUTTIRAM. 

How SivaUj who surpasses the Powers of Thought and Speech, 
may be thought of, seen, and worshipped, 

SuTTiRAM. — ^Do thou thus remove the three malam, which 
prevent thee from uniting with the glorious strong foot, 
which is like the red lotus. Having so removed the three 
malam, join those who are the freed ones of Sivan, and. 
looking on the sacred bodies of those who have escaped 
from worldly delusion, and abound in love to Sivan, and 
also on Sivan's temples, as Sivan himself worship thou them. 

COMMENTARY. 

Ondnam cannot exist where the three malam are [or where 
they influence the soul] ; therefore, the malam must be 
removed. 

1. Do thou shake off these three, viz : Jcanma-malam, 
which adheres to thee under the form of merit and demerit ; 
mdyd-malam, which [in the form of the Tattuvam] as piru- 
thuvi, etc., obscures the soul, and causes it to receive a lie 
for the truth [or to be deluded with worldly matters] ; and 
dTiava-malam, which makes the soul satisfied with those 
things which should be regarded as false. The true Gndni 
cannot be in union with these three malam. 

The soul takes the character of its associates, just as any 
thing brought into contact with powdered safiron, takes its 
color. 

2. Those who are entangled in pdsam, and who are with- 
out Aral, will make those who associate with them forget 
the truth, and cause them to fall under the influence of ma- 
lam. But true Ghidnis, who separate themselves, as far as 
possible, from such as are destitute of the beauty oigndnam, 
who associate with the devotees of Sivan, and who have the 
understanding of Siva-gndnam, will not experience further 
accumulation of malam, 

Sivan shines in those who possess the divine form [the 
true Chadnisl ; therefore, they should be worshipped as Sivan. 
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3. Sivan desires that all should know him, and gives his 
divine form to his pious ones, and graciously comes forth ad 
the life of their souls, in order that they may understand 
every thing by him. Therefore, he reveals himself in his 
pious ones who know him, as ghee in curds. But in those 
who are entangled in pdsam, he remains unseen and unfelt, 
as ghee in milk. 

The principle on which the sacred temples may be wor- 
shipped. 

4. The Siva-IAngam is a mantira-murttam {u>ifijr(tpff^/gu>)^ 
visible form composed of mantiram. Therefore, will not 
Sivan, who exists in all visible forms, and yet is different 
from them, appear in that form [Siva-Lingaml as his sacred 
body, just as fire, which exists everywhere difmsed in wood, 
as it it were not different from it, will, when the wood is 
rubbed, become visible? He will thus appear to the Ghv&ni 
who stands in Sivan's form, and sees him. 

Eespecting the performance of pusd [worship] to Sivan. 

5. He is not the body, etc., which are things that are dis- 
tinguished and set aside, by saying : this is not he, that is 
not he; nor is he the soul, which is distinguished from the 
body, and other things, by the same process. But he exists 
in l)oth equally, and causes them to operate. Therefore, all 
things are the property of Sivan. He pervades the Siva- 
IAngam^ so as not to appear as p.ny thing different from it. 
Therefore, love him [as seen in that form], and perform ^ii^ei 
to him. 

The hanmam will not lose their hold on any one, except 
by the worship of Sivan. 

6. When one does any thing, he cannot [while under the 
influence of kanmami ^'Void saying : I have done this, or : 
others have done it. Therefore, unless that hanmam be 
removed, true gndnam will not mature. But when one ex- 
amines, by the help of the gndnam he has, in order to the 
removal of kanmam, and worships Sivan, then the light of 
Sivan will shine in him. Therefore, do thou, with desire, 
worship, looking upon the devotees of Sivan, and the Siva- 
Lingam, as one [as equally the forms of Sivan]. 
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Thou shpuldst worsliip, looking on Sivan, the Qxtru, and 
the Sdstiram, as one. 

7. When Sivan, who is he who exists as the life of all 
souls, shall embrace, in his mind, souls which are under the 
influence of but one malam [the Vigngndnakalar], while in 
his proper position in them, then they will experience no 
ftirther birtns. When he shall look, with his sacred eyes, 
upon those which are under the influence of two malam [the 
Piralaydkalar], but in which Sivan has shone, then to tnem 
will there be no other birth. When Sivan comes as the 
divine Guru to the Sakalar, which are subject to the three 
malam, but in which the light of Sivan has shone, and when 
he embraces them in his sacred mind, and looks upon them 
with his sacred eyes, and instructs them in the sweet Sdsti- 
ram, then they will experience no other birth. 

The origin of this work. 

8. Sivan, through his chamberlain Nanti, revealed to our 
lord Sanatkumdran, in consequence of his high devotion, 
the Ondna-Nul {^trear^io), System of Sacred Science [the 
JRavurava'Akam^m']. MeykaTvddn [a Guru of the third gener- 
ation from Sanatkumdranjj who has embraced in his mind 
the twelve Sanskrit Suttiram of the Ondna-Nul; who wor- 
ships Sivan; who distinguishes and renounces asattu as 
such, and who perceives sattu; — ^he translated these stanzas 
into Tamil. And now, that the inhabitants of the earth 
may understand these doctjrines, they are here explained [in 
the commentary] in a logical form, by means oi paksham^ 
propositions ; eihu, reasons ; and tiruttdntam, proofe [or con- 
clusions]. 

Siva-Qndna Poiham is ended. 
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INTRODUCTORY NOTE. 



The Siva-Piralcdsamy Light of Sivan, is comparatively a 
modem work, being only about two hundred years old. 
The author, who is usually styled Umdpathi Asdriyan {^inn^ 
u^^^tTifliu^)^ was one of a class of Vaish^ava Brahmans 
resident at Chillambaram, a maritime town South of Madras, 
widely celebrated for its ancient temple. These BrShmans 
were distinguished teachers in the Yaishnava School of the- 
ology. The author became dissatisfied with the teachings 
of the Yethic School, especially in reference to its modes of 
philosophizing, as giving no satisfactory solution of many 
problems respecting God, the soul, and the universe. He 
embraced the S^iva philosophy as taught in the Ahamam, 
Having thoroughly studied the doctrines taught in the Siva- 
Qndna'Potham^ and the Swa-Gndna-Sitti, which is an au- 
thoritative commentary on the former, he wrote three trea- 
tises on the same subjects. The principal one of the three 
is the Swa'PiraJcdsam, The author proposes to give, in this 
work, the higher doctrines of the S^iva system, in a form 
better adapted to the use of the Hindft scholar or disciple, 
than that of the two works above mentioned, one of which, 
he says, is too concise, and the other, too voluminous. This 
work is, perhaps, oftener quoted than either of those ; yet 
it would not, probably, be considered as quite so conclusive 
authority, on a disputed point, as either of the other two, 
and, especially, the JSiva-Ghidna-Pdiham, which is the basis 
of all. 

The Siva-Pirahdsam is written in a less difficult style than 
the more ancient works ; and the subjects are presented in 
a more lucid and common-sense manner than is usual in 
similar works in Tamil. It is one of the best commentaries 
extant on the -Ifcimam-doctrines respecting God, the soul, 

^^ee Art. IL in this yolmne. 
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and the human organism. Those who woiild know what 
philosophical Bjnduism is, in its fundamental principles, 
will do well to study this author, especially in connection 
with the two previous treatises on these subjects, in this 
volume. 

This treatise is composed of one hundred and one stanzas, 
which constitute the only divisions made by our author, and 
are marked in the translation by Eoman numerals. It has 
been thought desirable to give, m the translation, the entire 
work, and as nearly in the author's manner as may be. The 
manner of an author often reveals much of himself and of 
his times. We have, here, a fisdr specimen of the style and 
manner of Tamil theological writers for several centuries 
past. 

Explanatory notes are frequently subjoined to the stan- 
ssas, but only so far as they seemed necessary in order to 
elucidate terms, and to render the full meaning of the author 
manifest. 

Several stanzas at the commencement of the treatise, are 
occupied with pre&tory matters which are more in accord- 
ance with the taste ana custom of oriental writers, than con- 
nected with the subject which follows. They consist of an 
adoration of one of the gods, invocations, the author's apol- 
ogy, designed to disarm criticism, etc. These are retainea as 
worthy of notice, both because they furnish a feir specimen 
of what is common with writers in the East, and oeoause 
they contain allusions to &cts and notions which ought to 
be known. 
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SIVA-PIRAKASAM. 



I. 

The Benefits obtained hy worshipping Pilliy^. 

Illuminated are the intellects of those servants who 
constantly meditate on the feet of the elephant-faced KaTia- 
paihiy from whose body, luminous with gndnam, flow, in 
abundance, the three secretions [volition, discrimination, and 
action], and whose great fury destroys the pdsam']Mng\e& 
[the various entanglements of the organisms] of the worthy 
devotees who worship him in love, presenting the eight 
kinds of sacred flowers with fragrance attracting the beetle. 
Such persons will have no mind to remain under the con- 
trol of their sinful kanmam, 

Note. — The general meaning of this figurative or symbolic rep- 
resentation of the gracious influences of this god, will be readily 
understood. The devotee, like every other man, is entangled in his 
own sinful organism, as in a jungle. The god whom he worships, is 
the acting or operative deity among the divine incarnations — pre- 
senting in his proboscis the combination of the two divine efficient 
Energies, the male and the female. Under his guidance, which is 
compared to that of a mighty elephant in the jungle, the disciple is 
led on from stage to stage, and is prompted to look forward to full 
and final deliverance from all his entanglements. 

The eight kinds of flowers, which are to be offered "in love," our 
author explains in a mystic sense, to mean "not killing, or the 
avoiding of the taking of life ; the subduing, or suppression, of the 
senses ; patience ; mercy or kindness ; gndnam, wisdom ; penance ; 
truth ; meditation." These things are to be observed by the devotee 
while performing religious rites. 

n. 

Invocation of Sivan. 

I place on my head and in my heart, bow down to and 
worship, the lotus-like feet of him [Sivan] who is self-lumin- 
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ous; and who graciously stands in the form of gndnam; who 
dances in the presence of Kiriyd-Satti, the mother and pre- 
server of the world, and in the regions of spirit [or ethereal 
space], while the gods praise him ; and who wears in his 
long, tangled hair the garland of fragrant kondei{QsiT€arGDp\* 
the crescent, the Ganges, and the serpents of luminous gems. 
These things he does in order to put an end to the succes- 
sion of births, which are so difficult to be removed. 

Note. — The true idea of the representation of Sivan's dancing, is 
that he cooperates with his Satti in performing his appropriate 
works. He is here chiefly referred to as the Transformer, that one 
of the five operative gods whose business it is to continue the suc- 
cession of things in the material universe, or to destroy and repro- 
duce. But when he is addressed as the " self-luminous," and as 
embodied in gndnam, reference is had to the highest of the five ope- 
rative gods, Sathdsivan, the Illuminator, or Grace-giver. Sivan's 
" tangled hair," and the ornaments with which it is adorned, all have 
respect to the god in his mythological character ; yet, to the initia- 
ted, they are significant symbols, pointing to his prerogatives as the 
highest of the Triad. 

m. 

Invocation of Satti. 

I put on my head the gracious flowery feet of the mother 
of the world, who is the divine Arul, who gives to souls 
the glorious form of happiness. When God willed to pro- 
duce the world, she existed in the form of Pard-Satti, the 
highest organized form of the Female Energy. While the 
understanding of souls remains obscured in their native 
darkness, their kanmam still uncancelled, and Siva-gndnam 
not yet made to shine upon them, then she exists in the 
form of Tirothdna- Satti {^QsnTfirr€ar&^fi^\ the Obscuring En- 
ergy. Ichchd'Satti is the form in which she determines to 
operate on souls, so as to lead them onward to their deliver- 
ance from their corporeal bondage. Gndnd-Satti is her form 
of wisdom, in which she takes cognizance of the kanmam, 
merit and demerit, of souls, and imparts grace [or influence], 
accordingly. Kiriyd-Satti is her form of action, in which 
she produces for souls the external bodies, the gross organs, 
the localities, and the enjoyments and sufferings which are 

* A species of Cassia. 
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in accordance with their kanmamy and which she causes 
them to experience. Thus, she takes the forms of five Sattis. 
Again, she appears, as the Satti of Saihdsivan, the Illumina- 
tor, under the title of Manonmani {mQ^GsruiesS) ; as the 
Satti of Mayesurariy the Obscurer, under the name of Maye- 
surei {ldQuj^gdit) ; and as the Satti of Buttiran, the Trans- 
former, under the title of Umei (sLSDifl). It is in these forms 
that she possesses the means [or three material causes] called 
vintu (eSliE^), mokini (Gld/tS^), and mdkdn {msirear^ which 
are essential to the existence of those bodies, organs, locali- 
ties, and enjoyments and sufferings, which [belong to souls, 
and] are either pure, mixed, or impure. She is one, though 
she assumes different forms. She is ever unentangled m 
organism, because she cannot be touched hjpdsam. She is 
the seed, or the [instrumental] cause, of the effects of the 
five divine operations ; and she is a participator in the pleas- 
ures of Sivan's dance in the region of the resplendent gnd- 
nam, which is carried on for the purpose of removing the 
sorrows of the world. 

The invocation of Satti succeeds that of Sivan, because 
the latter, without the instrumentality of the former, cannot 
conduct his five operations for the purpose of giving souls 
jpiUti, understanding, and mutti, liberation. 

Note. — It should be borne in mind, that the five operations, so 
often mentioned^ are original production ; preservation ; reproduc- 
tion ; obscuration ; illumination. For these works, Deity has appro- 
priate forms, which constitute the five operative gods, viz : Brahmft, 
Vishnu, Sivan, Ma^esuran, and Saikdsivan; for whom the diinne 
Sattiy as we have seen, takes her corresponding forms. 

TV. 

Invocation of PiJliySr. 

In order that m^ treatise may be usefiil in elucidating the 
three eternal entities [Deitv, Soul, Matter], and for the at- 
tainment of sdyuchchiyam (j^iriLis^^ujui)^ union with God, and 
that it may be free from poetical blemishes, in High TamiJ, 
and that i may escape any casuality that would prevent my 
completing the work ; I meditate on the two beautifiil lotus- 
like feet of the elephant-faced KaTiapaM [PilUydr]^ who 
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was produced by the union of Sivan and Pdrpa^i {utrhu^) 
[his Satti], His eyes, like those of the carp,* extend to 
the two shining earrings, are beautified with red and dark 
streaks, and disdain to be likened to javelins. His secre- 
tions [volition, discrimination, and action] flow down in 
torrents. His lotus-like feet blossom with the flowers of 
gndnam, and are adorned with the bees of Munis [i. e. Munis, 
or devotees, swarm around his feet, like bees around the 
honey-yielding flower]. 



Invocation of Kantan. 

I meditate on the two flower-like feet of Kantan {sis/BGsr) 
\Skand(£\^ the son of Ondnam [Arul'Satti], begotten of Sivan; 
who rides on the blue peacock, as the general of the wealth- 
abounding gods ; who gave instruction in gndnam to Aga^- 
tyar skilled in the various sciences, in the Vetham, and in 
the Vethdngkam ; who hurled his shining javelin, and by it 
pierced the heart of the giant Suran {(^sTm\ removed my 
native depravity, and cleaved the mount Kiravugncham 
(Qjr(Si{(^^ui) ; and who embraced the beautiful breasts of the 
sylvan maid [VaUi {eu&reifi\ his Satti] besmeared with fra- 
grant ointments. 

The Vetham are four, viz: Iruhhu (@(]5«(5) [Rilc]^ JEsur 
{cr^if) [Yajits], Sdmam {s^tnLiji\ and Atkarvanam {^^noi- 
GSBTih) [Atharva'], The Vethdngkam, which are subordinate 
and supplementary to the Vetham, are six, viz: Sikshei 
{9<ss)<as^)j the science of pronunciation and articulation ; Kat- 
pam {spuih\ a ritual for religious service; ViydharaTmm 
{eSujfrsjreaBTLD), grammar ; Santasu {^lE^sr), prosody ; Nirut- 
tarn (iS^^^u)), a glossary explanatory of the obscure words 
and phrases which occur in the Vetham; and Sothidam 
{Qs'tT^L^ui) [Sans. Jyoiisha], astronomy and astrology. 

Note. — Kantan^ the second, or later developed, son of Sivan, is, 
in the Hindfl mythology, the god of war, and the commander of the 
celestial armies. He is the special defender of the Br6,hmanical order. 
But, in the philosophical system, he, wisdom-bom, is the god of wis- 

* A fish, Cyprinus fimbriatus. 
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dom, the form in which Sivan gives wisdom, and filial liberation, to 
souls. Kantan and his Satti are but developments of Sivan and 
his Satt% adapted to the specific work of spiritual illumination. He 
and Filliydr, his elder brother, belong alike to the S^iva system, in 
which Sivan is considered as the Supreme God. In this system, 
Pilliy&r is the generator, and god of providence ; and Kantan^ the 
spiritual regenerator, and god of wisdom. 

Kantan is sometimes represented with many eyes, Argus-like, 
indicative of his all-seeing power, as the son of Gndnafn, But he is 
usually figured as a man with six heads, or faces, and six hands ; 
which form is symbolical of his character as the possessor of the six 
divine attributes. As such, he is called Arumuhan (^svQps^\ the 
Six-faced ; and Aruhur^n (^^©cwtcbt), the Possessor of the six 
attributes or perfections. 

VI. 

The Di'Vine Ourus who have Authority, 

The following Gurus have a right to exercise authority [in 
religious matters] over us, viz : Nantikesuranf the lord cham- 
berlain [or guardian minister] of mount Kdyildsam («/raS- 
e^fTfutY wherein shines the glory of the God of gods [Sivan] ; 
SanatJcurndran, one of the disciples of the former ; the im- 
mediate disciples of iSanatkumdran, who obtained a revela* 
tion of the true gndnam, and descended to the earth ; the 
great Muni Paragnchothi {uir(^Q^iT^\ who was a disciple of 
the last mentioned Gndni; Meykanddn, a disciple of Paragn* 
chdthif who obtained an insight into the true gndnam^ who 
lived at Tiruvennei-Nallur ; Arunanti {c^a^easrih^, of immor- 
tal fame, and the disciple of MeyhairiMn ; and the divine 
Sampantar {^uiuiBfirr\ possessed of glorious spiritual riches 
and never-fading benevolence.* 

vn. 

The Author^s Adoration of his OurUi 

I place on my head the glorious lotus-like feet of my spir- 
itual father, Marei-gndna- Sampantar {iL(SDjr(^rTear<Fiiiu ie^/t^ 
who came into the world to enlighten it, to cause the many- 
headed Sdma- Vetham to thrive, to cause to prosper the de- 
scendants of Pardsara-Mdmuni {usrir^iriLnQpeSW and to 

* This last Guru was our author's teacher. f A class of Br&hmans. 
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secure the proper attainment of gndnam [in the world]. 
He is the crowning gem of the SSiva School, who has gra- 
ciously taken me as his servant. He is the lord [or head] 
of Maruihur {inQ^^n), and is the glory of TirupenndJcadam 
(fi^QuGkr^sL^u)) [the source of the river Pei^^n], which 
is encircled by groves, and the tops [mountain-tops] of which, 
capped with cool, beautiful clouds, send out their arm-like 
flag-staflfs, so as to intercept the moon in her course. 

vni. 

The Subject of this Treatise. 

I shall speak of Seiva-sittdntam {ea>feu9^/gn'iB/gi^ [the SSiva 
system of doctrines], which begins where the vetham end. 
The subject of my treatise is darkness to the heterodox ; but 
to the orthodox it is light. It is measured [established] 
by the celebrated logical rules. The things [included in my 
subject, God and soul] are not one in the sense in which 
gold and golden jewels are one, as the Mdydvdthi {unrtutreun^) 
assert, because their natures are different. Nor are they 
contraries, in the sense of light and darkness (and therefore 
the Niydyavdthi {rSiuirtuotir^) and the Veiseshikar (croavO^- 
ei^siT) cannot be right), for the Vetham and Akamam both 
teach the doctrine of sdvuchchiyam, the ultimate union of 
God and the soul. Neither are they one, and yet opposed 
to each other, as a word and its meaning, as is asserted by 
Pdtkdriyan {uirpsniBium) and Sivdttuvithi {Seun^^eSI^) ; for 
Sivan and the soul are as different from each other as the 
sound of a word and the substance represented by it We, 
therefore, cannot admit the doctrine of modcham (QijDfnL^u)), 
absorption into Deity. But it [the true doctrine respecting 
God and soul] has the beauty of attuvitham [i. e. unity in 
duality, or oneness of union, with perfect individuality of 
being], which is like the understanding resulting from the 
union of soul and body, and like the vision had through the 
union of the sun [-light] and the eyes. This state [attuvi' 
tham] is obtained by means of sarithei, hirikei and yokam^ 
as prescribed in the Vetham aad Akamam. 

• Note. — The peculiarities of the several Schools mentioned in this 
stanza will be more fiiUy explained below. 

There are four great stages of religious life, prescribed by the Sds- 
tiram. They are stages of study and of ritual observances, the 
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duties of the stages being varied as the disciple advances. These 
four stages result in a fifth stage, or, more properly, condition, in 
which the soul has nothing to do but to gaze on the splendor of the 
divine presence, awaiting its transit into the immediate presence of 
Deity, with which it will ever be in the most intimate and delightful 
union. The four stages are denominated sarithei, kirikei, yokam, 
and pndnam. The final waiting stage is called makoL-gndnam 

Each of these four active stages has a four-fold division, the parte 
of which correspond, in some respects, with the principal stages, and 
are named accordingly ; thus : sarithei of sarithei, kirikei of sarithei, 
yokam of sarithei, gnAnam of sarithei; sarithei of kirikei, kirikei of 
kirikei, and so on, through the whole. There are specific rigid rules 
prescribed, to guide the &ciple through these successive steps — rules 
which extend to every particular in life, from the time and mode of 
rising in the morning, cleaning the teeth, etc., up to the most sacred 
duties. A due observance of these rules through the successive steps 
in any one of the great stages, will bring the soul to one of the heav- 
ens. GnSbnam of sarithei resulte in the heaven called sdlokam, the 
state of being with God ; gndnam of kirikei, in sdrupam, the state of 
being in the form of God ; gndnam of yokam, in sdmipam, the state 
of nearness to God ; and gndnam of gndnam, in sdyuchchiyam, the 
state of union with Gt)d. 

Sarithei signifies history, and is nearly synonymous with Purd- 
nam. Hence, this first stage may be denominated the Purdnic, or 
historic : some one of the eighteen great Purdriam is the principal 
book to be regarded in this stage. This course includes the common 
temple-service, and nearly all the common idol-worship of the coun- 
try. It is the popular idolatry of India. 

Kirikei means action. This is the philosophic stage, in which the 
disciple begins to look into the principles and modes of the divine 
operations. The Lingam is the symbol of God's mode of operating, 
being the emblem, or, as is claimed, the embodiment, of the two 
divine Energies, the male and female. Hence, this stage is some- 
times denominated the lAngdm-com^^, That symbol is the chief 
external object of worship in this stage. The services of the dancing 
women belong appropriately to this stage, and to kirikei in all the 
four stages. 

Yokam signifies meditation. This stage is characterized by a 
peculiar course of dreamy meditation, and ascetic observances. Some 
of the Yokis, meditators, in each of the four stages, and particularly 
those of the yoAram-stage, are the ascetics who distinguish themselves 
by various self-tortures. * 

Gndnam means wisdom. It is the (rog>la tov Obov, and the name at 
once indicates the nature of the stage. The disciple has now become a 
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Ondni ((65/r«rf?), Wise-Man, having passed fronj the shadows of the 
Pur&nic stage, through the philosophic symbols of the Ziw^am-course, 
and through the darkness, doubts, and tortures of ydkam, into the 
region of pure light He sees things as they are, and obtains a 
transforming view of God. He is thus ultimately prepared for inti- 
mate union with God. 

IX, 

Bespecting Ihe Three Classes of Sends, and the Seven Special 
Sacraments. 

There are three classes of souls, viz : Vigngndnahdar^ in- 
cluding all souls under the influence of only one malam, 
drmvam; Piralaydkalar, all those which are yet entangled 
in two malam, dnavam and kanmam; Sakalar, all those en- 
tangled in the three malam, dnavam, hanmxim and mdyei. 
Souls possess these malam from eternity. 

God effects the destruction of pdsam [i. e, the influence, or 
entanglement, of the mxdam\ and causes gndnam to shine, 
in the case of those among the Vigngndnakalar which are 
well prepared for it, by rising and shining in their hearts as 
the sun of gndnam. In the case of those among the Pira- 
laydkalar which are prepared, He will make the two malam 
to recede, and gndnam to shine forth, by revealing Himself 
in His divine form [Gndna-Bupam], in a vision. In the 
case of those among the Sakalar which are prepared for it, 
God will appear as one of themselves [i. e. as a human Guru], 
and will do [will lead them out of their entanglements] just 
as men take wild animals, by means of animals of their kind 
trained for the purpose; and this He will do by means of 
the seven Tidchei {pLLetD^)^ Sacranients. 

These seven Sacraments are : Sadchu-^dchei {^flL^^lLgds), 
Ocular Instruction; Parisa'Udchei (u/fl<F^C«D^), Manipula- 
tive Instruction ; VdsaJca-ttdchei (&it^s^C^qs>^\ Oral Instruc- 
tion ; Sdstira'Mchei {ffireio^ir^Co^^)^ Scriptural Instruction ; 
Mdiiaiha-Udchei (tLirear^^LlGD^), Mental Instruction ; Ydka» 
fidchd {QtutTs^LLes)^), Instruction by example in Tokam; 
Avuttiri'tldchei {^eii^^rfl^LlQD^), Formal Instruction. The 
last named is of two kinds : Mriyd'^vuttiri, instruction by the 
use of symbols; and gndnd-^vuttiri, the illumination of gnd- 
nam, which removes the soul beyond these symbols. 
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The Vigngndnakalarj the first of the three classes of souls 
mentioned, are distinguished into Pakkuvar (ui(5ay/f), those 
prepared [for illumination], and Apakkuvar {ji/ud^euif), 
the unprepared. There is a subdivision of the Pakkuvar, 
viz : those which have obtained para-mutti (ujrQp^ifi), which 
are such as were [in their last appearance on earth] com- 
pletelv prepared for liberation fi'om Tnalam, and, conse- 
quently, obtained divine grace, and sdyiLchchiyam, union with 
God ; and those which have obtained apara'muUi{^ujrQp^fi)j 
which are such as were but partially prepared for the re- 
moval of malam, and are still under its mfluence, though 
they have received divine grace. 

In this latter class, are further distinguished three varieties. 

1. Anusathdsivar (^^^s^^itQqjit), These, having obtained 
divine grace, live in the possession of the Tattuvam of Sa- 
thdsivan, the Illuminator, and exercise the divine preroffa- 
tive of dispensing grace [divine instruction] to the world. 
[Such are GndniSj Gurus, etc.]. 

2. Attamtfesurar{^LlL^eS^(S^^iriT). These are souls which 
have attained, through the grace of God, to the Tattuvam of 
Isuran [Mayesuran\y the Obscurer, and act as lords over the 
operations of asutta-mdyei. 

3. The seventy millions of Makd-Mantirar. These exist 
in suita-viUei, and are rendered operative by the Attavit- 
tesurar. They are of two kinds. The first kind consists of 
thirty-five millions, which exist as secondary agents [or 
powers], when Sivan, in the form of a Guru, bestows grace 
on the Sakalar. This class obtain modchamy heaven, at the 
time of the Great Deluge. The other thirty-five millions 
exist as secondary causes, when Sivan, without the inter- 
vention of a Guru, grants grace to the Vtgngndnakalar and 
Piralaydkalar. These, on account of their zeal in the exer- 
cise of their authority, obtain modcham after their creation 
[i. e. in or after the birth in which they first appear]. 

The Apakkuvar of the Vigngndnakalar are destitute of 
any definite shape, like souls in kevalam. Their proper form 
is that of drtava-malam. They continue to exist entangled 
in their maiam, until they are prepared for its removal. 

How does a soul attain to the state of the Vigngndnakalar f 
When one has not acquired the true gndnam [by the regular 
course], and when, consequently, his kanmam remam in 
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force, thougli the influence of the iofet, which are develop- 
ments from rndyeiy is broken, then, the soul may attain to 
the state of the Vigngndndkalar, by means of that gndnam 
which prompts to say: I am Piramam {i^jrunh)^ Brahm; 
also, by the yofaim-observances ; by sanniydsam {^oreBfiujfrfu)) 
[the fourth stage in Brjthmanical life, the ascetic abandon- 
ment of all worldly affections and possessions] ; and by 
pokam {QuiTsih), the experience of all merited enjoyments 
and sufferings. The term Vigngndnakalar signifies souls 
freed from the entanglements of the kalei, organs developed 
from mdyei, by means of visishta-gndnam (ofifta^t-^/rarii)), 
which prompts the soul to say : I am Piramam. 

NoTB. — Vmshta means proud, haughty. The author seems to 
use it to designate that state of mind which results from a partial 
initiation into the mysteries of gn&nam. The souls here spoken of 
virtually stand where the V§,ishnava Gndnis do, who make no dis- 
tinction between the essence of Qod and that of the soul, in their 
higher theology, and hence can consistently say: I am Brahm. 
The author obviously aims a blow at his old companions, the V&ish- 
nava Brli,hmans, in thus associating them with the partially enlight- 
ened Seivar {eto^eun). 

The oiganisms of the Anusathdsivar, the AttaviUesarar, 
and the seventy millions of Mantirar, are developments from 
Vintu [the highest, or first, organized form of the Female 
Energy of Deity], 

Those souls are called Piralaydkalar, which shared in the 
great destruction at the time of the Great Deluge. These 
also are divided into two classes, viz : Pakkuvar, the pre- 
pared [for liberation] ; and Apakkuvar, those not fiilly pre- 
f>ared. The Pakkuvar will obtain grace at their creation 
i. e. will be bom in the state that mil lead them into true 
gndnam'\. The souls [of the latter class] which secure their 
union with God \sdyuchchiyam'\ by becoming prepared for 
the removal of their malam, are said to attain para-muUi. 
But those which remain under the influence of their mxilam, 
because onlv partially prepared for liberation, though they 
secure the favor [or grace] of God, are said to attain apara- 
mutti. The number of such souls which have attained apara- 
mutHy is one hundred and eighteen. These are actuated by 
the Attivitfesurar, and carry on their operations beneath 
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pirahiruthi {iSirQ(js^). They Are located in pirakiruihi, and 
with the halei in the head. The appellation Piraiaydkalar 
designates souls which were freed from the entanglements 
of the kaki, etc., at the time of the Great Deluge, piralayam 
(i^jreinuth). Though Ruitirar {^(j^^^jrir) [Kudras], which 
belonff to that class of the Piraiaydkalar which have at- 
tained apara-mwtti, have bodies composed of the kalei^ etc., 
yet they are not so much influenced by their bodies as are 
the Sakalar. 

The word Sakalar designates souls in the entanglements 
of the haM, They are such as are liable to revolve [in 
transmigrating from body to body] through eight millions, 
four hundred thousand yoni {QujitgS)^ matrices, in two h-xm.- 
dred and twenty-four jjt^vawam (L/Q/€Wi2)), worlds [or locali- 
ties]. They, existing in connection with their malam, take, 
from time to time, such bodies as their kanmam demand, 
either stula-sariram, gross bodies of flesh, or sukkuma-sari- 
rarrij subtile bodies. 

Thus much respecting the different classes of souls. 

What follows respects the Tidchei, Sacraments [which are 
for the illumination of disciples]. 

1. Sadchu-Udcheiy Ocular Instruction. In the administra- 
tion of this fidchei, the Guru, like the fish which transforms 
her spawn into beings like herself, by looking at it, fixes 
his thoughts on the truth [to be imparted], and, opening his 
spiritual eyes, and fixing them on the disciple, consumes, as 
with fire, the kanmam which are accumulated in the disci- 
ple's attuvd {jt/^^eurr). Thus, he liberates him from the in- 
fluence of his three malam, as the moon is freed from the 
grasp of Hdku [the eclipsing dragon, or imaginary planet]. 

2. Parisa-^chei, Manipulative Instruction. In this pro- 
cess, the Guru takes, in his right hand, the pagnckdkkaram- 
rosary, which is the embodiment of the pagricha'pirama' 
sadangkam {u(i^^ui^jni>^i—isiath)j the five-fold formula of 

Erayer, which is composed of six parts, and places it on the 
ead of the disciple, for the purpose of removing the un- 
favorable influences of his accumulated malam. Consider- 
ing him, now, as illuminated within and without, the Guru 
touches, with his right hand, the parts of his body which 
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correspond with the five haMj and thus removes the evil 
accumulated in these halei. This is Parisa-tidchei, Manipu- 
lative Instruction. 

NoTB. — ^The pagnchdkkaram-Tosary is composed of the nuts of 
the Mceocarptis lanceolatv^. These nuts are angular, and naturally- 
divided into five faces. The rosary varies as to the number of nute 
on the string, as to the manner of knotting the string, and arran^ng 
the nuts, and as to the way in which it is used, ^y thus vaiying 
the form and use of this s3rmbol, is made out, for each face Of the 
nuts, a aepam (0^u(i>), prayer, in six parts. In this way, the Guru 
brings to bear, upon the disciple, the whole illtiminatmg power of 
these divine developments, the five mystic letters. 

For an explanation of the papnchdkkaram, see note to Article 
VI. in Vol. IL of this Journal, pp. 152^64. 

8. YdsaJca-^dchei, Oral Instruction. This is instruction, 
with spiritual light, respecting the three eternal entities, 
which are the substance [or objects shadowed forth] of the 
jpdgnchdkkaram, 

4. Mdnaffba-itdchei, Mental Instruction. [This is a process 
of intense thought and feeling, wherein] the Guru thinks 
and feels for the disciple, as If for himself [i. e. the Guru 
meditates for the disciple, infuses his own intense desire for 
illumination into him, and thus brings in upon his soul the 
light of gndnam,'] 

5. odstira'^dchei, Instruction by the Sdstiram, This is the 
process of removing the disciple's doubts, by causing him 
to hear, meditate upon, and understand, the Sdstiram. 

6. Ydka-Udcheif Instruction by example in Yoham. This 
is the process of removing the natural tnoughts and feelings 
of the disciple, by means of dsUddngha-yokam (^a^L-/r/E/«- 
QiuiTsih\ the eight positions and modes of meditation, and 
by giving the disciple success in nishdei (/fi©!^«oz_.), austere 
meditation [which consists in the suppression of the Percep- 
tive Organs, and continual meditation on God]. 

These six Ttdchei are administered to the PakJcuvar, those 
prepared [fi^r liberation.] The succeeding Ttdchei is admin- 
istered to the ApakkuvaVj the unprepared. 

7. Avuttiri'tldchei, formal instruction. This is instruction 
[to the Apakkuvar] by means of symbolical diagrams and 
figures, usually drawn in the sand, or on the ground. 
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X. 

The Subject of Sacraments continued. 

There are two kinds of Avuttiri-fidchei, which are named 
above. 

1. Einyd'^vuttiri{QiflujfrGij;i^tfl)j ceremony of acts [or forms]. 
This embraces the sacraments of the initiation and confirma- 
tion of the disciple, called samaya- (^lduj) and visesha* {eSQ^eL^) 
Udcliei, in which wxmtiram, jpusei and yoham predominate. 

2. Qndnd'^vuttiri {(S^^^^^f^^ spiritual ceremony. This 
removes the soul from under the innuence of the six Attuvd, 
which are the eleven mantiram, the eighty-one ^JOt^Aam {u^ui\ 
words, the fifty-one vannam {eueareBrih), letters, the two hun- 
dred and twenty-four puvanam {neuesnj>\ regions, the thirty- 
six Tattuvam, and the five hahij and then unites it to the 
inconceivably excellent feet of God. 

The mantiram are those which begin at Isdnam {/r^/rearih), 
and end with attiram {ji/^^jnh). The patham are eighty- 
one, beginning vnthviyd7na'Viydptne{eSIQtufru)eSiu/TL^(o€ar)j and 
ending with Om. The fifty-one vannam begin with a and 
end with ksh. The puvanam are two hundred and twenty- 
four, beginning with MWckini {sireonsQeaff) of the Ruttirar, 
and ending with andthtthei (c^®^®!)^). The thirty-six Tat- 
tuvam begin with jpinUhuvi, the Element earth, and end 
with the Siva- Tattuvam. The Jcalei are five, beginning with 
nivirti, and ending with sdntiydikUham. 

It is to be understood by this verse, that sarithei, the first 
stage of religious life, is included in samaya-tldchei ; that 
Mrikei and yoham are included in viseshi-ddchei ; and that 
the stage of gndnam is embraced in nirvdnam {iSiT^/T€8orth) 
[=gndnd'^vuttiri\. The last sacrament consists of instruc- 
tion respecting the attuvd, and the removal of the soul from 
under tneir influence, and, also, of the union of the soul 
with the feet of God [bringing it into union with God]. 

Note. — ^The AttuvA^ as here presented, are to be understood as 
belonging to the miniature universe, man. Thus they form parts 
of that organism to which attaches all the fruit, or the good and evil 
influences, of the malam which affect the soul, and make it necessary 
that it should be born again and again, in ord^r that this fruit may 
be eaten. These fancied properties are supposed to have a real ojr- 
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game foundatioii in the human constitution ; while many of them 
nave other developed foniis for the use of man, as the mantiram, 
patham, puvanam^ and vannam, which last are the fifty-one letters of 
the Sanskrit alphabet 

The mantiram are considered mostly as incarnations of Deity. 
They are r^arded, by the masses, as all powerful, and often as fear- 
ful, existences. 

The patham are a sort of incantation-formulas, like mantiram, 
used in the service of various divinities, on different occasions. 

The puvanam seem to be locaUties of souls in different stages of 
progress. 

The thirty-six Tattuvam have been suflSciently explained in a pre- 
vious article in this Journal. They constitute ^e essential parts of 
the human body. 

The five kalei are combinations of portions of the other five attuvA, 
each kalei forming an organism, or system of organs, and having its 
specific effect on 3ie soul according to the law of kanmam.* 

XL. 

Respecting the Heavens, and the two Ondnam. 

All observances included in Jdrikei, are aids to the acquisi- 
tion of gndnomt. To those who have faithfully gone through 
the stages of saritheiy kirikei and yokarriy belong, respectively, 
the heavens called sdlokarrij sdrmpam, and sdrupam. The 
excellent gndnam is two-fold. One gndnam is that which 
removes the maJam which stick so closely; the other is 
Andf abiding gndnam^ which never leaves the soul. The 
Sdstiram assert, as the learned know, that the Akamam alone 
make known this Aral, 

XII. 
The Sources from which our Author draws his Materials. 

MeykjaTjda-Ndyan&r, one of the Gurus before mentioned 
[YI.], wrote in Tamil the Siva-Gndna-Potham. His disciple, 
AruTianti'Ndyandrj wrote a larger treatise, a commentary on 
that work, called Siva-Ondna-Eitti. I, adoring the beautiM 
feet of those Gurus, studied their works with delight. Con- 
sidering the former to be too concise, and the latter too 
voluminous, and believing that they and the Akamam both 
teach the same things, and are true, I shall attempt to blend 
them, and present the whole in this my treatise of one hun- 
dred stanzas, the result of ardent zeal and study, which I 
style Siva-PiraJcdsam. 

* For a full enumeration of the Attv/vd, see note appended to this article. 
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xm. 

The Auihor^s Apology, 

Though a work be ancient, if it does not fuU^ elucidate 
the three eternal entities, it is not a good work — a work 
worthy of acceptation. On the other hand, a work of to-day 
is not bad [is not to be rejected], if it clearly explains those 
eternal entities, just as a ruby is not rejected because wrap- 
ped in a filthy rag. The truly learned will receive the 
truths herein set forth, "without regard to the newness of the 
work, or its defects in language. The scholar of moderate 
attainments will receive it, if it presents the excellencies of 
ancient works, without considering, as the truly learned will 
do, its own intrinsic merits. The unlearned, who never 
examine into the real merits of a work, will praise it, when 
with its friends ; and, when with its enemies, will ridicule it. 

XIV. 

The Nature of Deity, 

The leading object of many JcaIei'gndnam(3'hBo^^iTGfru>), 
scientific treatises, the twenty-eight divine Ammam, the four 
Vetham, and of various otner Sastiram, is to explain the 
three eternal entities, Pathi, Pasu and Pdsam. 

Paihi is Par am {uirih) [Brahm], Deity. The same is also 
called Tat'Sivam{^p9euih). This Deity, the enlightened teach, 
is neither purely spiritual, nor embodied ; is not possessed 
of any material organs ; has neither qualities nor names ; is 
ever iree fi^om malam ; is one, and eternal ; is the source [or 
power] of understanding to innumerable souls ; is fixed in 
position ; illimitable in its nature [or immense] ; exists in 
the form of gndnam ; is the form of happiness ; is difficult 
of access to unstable worshippers, but is easily approached 
by those who worship in the orderly course ; ana shines as 
the least of the little, and the greatest of the great. 

XV. 

Creation^ or the Development of Things. 

When Pard'Satti {ujTn^^^\ coexisting with Tat-Sivam, 
produced the three organized [or operative] Satti, called 
Jchchd'jSatti, Ondnd-Satti and Kiriyd-jSatti, the Satti of desire, 
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wisdom and action, then the Lord, who is firee from malam, 
cooperated with each of these Satti He, assuming the divine 
form of Grace, which is diflScult to be apprehended, pro- 
duced, flbm Vtntu [the first development of the Female 
Energy], mkkumam and the rest of the four VdkJcu, and the 
fifty-one letters ; and, by means of the pure letters,^ he pro- 
duced thetjo^m, the mantiram, the twenty-eirfit Akamam, 
the four Vetham, and all the other Sdstiram. Then, coope- 
rating with the glorious Kudilei, he produced, for the Vignd- 
nakalar, bodily frames, active powers, localities, and merited 

Eleasure and pain. Then, by cooperation with Asutta-Mdyei, 
e brought forth, for the Piralaydkalar and the Sakalar, 
bodies wnich combine the influence of evil actions [or the 
JcanmaTri] ; also, their active powers, and their pleasures and 
pains. The several forms assumbd by God in the process 
of development, are denominated sakalam {^sea-uaj^ material 
[=:zmdydrupam {u>nujir(^uih)^ material forms] ; and those 
assumed in the resolution of things, are denominated nitka- 
lam {iSlLsotld), immaterial, spiritual. 

XVI. 
'* 

Though God assumes Different Forms in the Work of Creation^ 

He is not a Creature, 

The supposition that, because God takes different forms 
in the process of the development of things. He must be 
reckoned among the heavenlv [or superior] productions, 
cannot be admitted, for the following reasons. He possesses 
such a form [or nature] as transcend^ all that which may be 
specified by the expression "here it is;" He has neither 
beginning, middle, nor end [as is the case with beings that 
are born, mature, and die] ; as the existence of the world 
depends on Him, and is not the natural result of kanmamy 
as the Kanmavdthi assert, and as He does not take bodily 
forms in the sense in which souls do, therefore. He exists in 
the form of superabounding gndnam ; His real nature of 
oneness [with souls] is beyond the reach of human under- 
standing, except as He brings the soul into union with Him- 
self and instructs it from the Vetham^ the Akamam and other 
Sdstiram ; He is the incomparable God, to whom none of 
all the passions [desires, dislikes, etc.] can adhere ; and He 
is the life of souk, which cannot escape the control [of all 
the passions]. 
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The expression " all the passions" {eS^uuOLDGoeoiru)) re- 
fers, particularly, to a class of seven : rmkam {QiL/Tsih), that 
which overlooks [or conceals] the impurity of women ; ma- 
iham (uy^ih), that which prompts one to praise, as beautiful, 
the ugly woman whom he enjoys; rdkam {^jnTsih\ that 
which prompts a man to desire and seek a woman, though 
she has despised and rejected him ; vishdtham {^(SL^rr^w), 
that which makes one grieve and weep, when he fails to 
secure the woman whom he loves ; soshayam {Q^ir(SL^uju)), 
that which makes one pine away, having no appetite for 
food, when he fails to obtain the woman of his cnoice ; vei- 
sittiyam {qd^suQ^^uuld)^ that which makes a man anxious for 
his fiimil J, in view of death, and to say : How can I leave 
my relatives? and who will take care of my family when I 
die? arisham {j)jiB(3l^ld\ that which makes a man happy 
when he sees his friends, and witnesses their happiness. 

Some add to these the five capital vices, viz : lust, drunk- 
enness, lying, theft, murder." 

Note. — ^It is assumed, that the operative god, in all his varied 
forms, is absolutely void of these passions, and of their opposites. 
This, to the Hindd, is an argument, that God cannot be reckoned 
among the created, even in their heavenly stage of development. 

XVII. 

Further Considerations^ to show that there is a Ood who Pro- 
duces Things. 

The whole world comes into existence tinder the three 
designations of Ae, she, it; and, passing on to its limit of 
continuance, is resolved [into Mdyet'], Again, it is rede- 
veloped from Mdyei [and thus passes through successive 
courses]. Now, since forms [or bodies] are continually 
changing, some coming, some going, some maturing, and 
since Mdyei is mere inert, unintelligent matter, and because 
souls do not know how to obtain bodies, and yet do exist in 
bodies through which they act — ^from these considerations 
it is evident, that God [Sivan] exists unchanging, and free 
from malum, and is the producer of all things. 

The doctrine of the Lokdythar {^QeoirsrrdjjsirY is not true, 
viz : that the world is not governed by God, but proceeds 
in its course by the power of nature. For, on such a sup- 
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position, nature should be uniform in all its parts and ope- 
rations. But, on the contrary, we find existent a higher 
nature of men and women, and a lower nature of animals 
and plants. These are developed, pass through their re- 
spective courses, and then cease to exist. Therefore, that 
dogma is not true. 

The position of Pdttdsdriyan {uiriLi^n^mBium) [the found- 
er of a school or sect allied to the Jains and Buddhists] is 
not correct, viz : that the yonij matrices, in which different 
forms are moulded, are uniform and unchangeable. For, as 
the worm is transformed into a wasp, and the caterpillar 
into a beetle, so souls, under the control of their kanmam, 
take forms varying in accordance with their previous Jean- 
mam, as they transmigrate from birth to birth. 

Note. — ^The notion involved in the similes here used, is universal. 
It is a mistaken apprehension of the fisuit of a certain wasp encasing 
a worm, or grub, with its eggs, for the support of the young wasp 
when first hatched ; and, a£o, that of a species of beetle depositing 
its eggs within a caterpillar, for the same object, and then enveloping 
the whole in a case. These foots had been noticed, and were very 
naturally misunderstood by unscientific observers. This supposed 
transforming power of those animals, is assumed by many authors, 
not only as illustrative of the doctrine in question, but as proof of it. 

The doctrine of Nirichchura-SdngJciyan {iBfs^srjT^fTikiQfuear) 
[the founder of an infidel or atheistic branch of the SAng- 
Kiya Schooll is false, viz : that Mdyd, in the presence [or at 
the approach] of the soiil [jpurushan, L/^a^cnr], is sponta- 
neously developed into bodies, organs, localities, and pleas- 
ure and pain. Mdyei is mere inert matter, and cannot, there- 
fore, of itself assume forms. 

The object of this stanza is, to assert the existence of God, 
in opposition to those who deny it. 

xvin. 

Supremacy claimed for Sivan, 

The VdishTuiva wiU say : How is it that you assert that 
the destroying god is the creator of the world ? Has not 
each of the three operating gods his distinct prerogative? 

BrahmS of the sweet-scented lotus, did create the whole 
world ; and the excellent Vishnu preserved the world created 
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by him. But our god destroyed them all [world and gods] ; 
so that, as before the creation, there was nothing left, hmiself 
excepted. BrahmS and Vishnu are in his power ; therefore, 
he manages all these matters, as his own work. And he re- 
developes all things in the way in which they were resolved. 
Therefore, it is he who thus operates [who worketh all in 
all]. Is he then changeful, and subject to different passions? 
No. Though he thus operates, he does not participate in 
any of the changes. Wnat, then, is his mode of operation ? 
As are the lotus-flowers in the presence of the sun which 
shines in the heavens, where one flower will be in full bloom, 
one in the bud, just ready to blossom, and one withered, 
according as they were prepared to be affected by its rays, 
so it is with the developed universe before Sivan. As the 
changes in the lotus do not originate in the purpose [or voli- 
tions] of the sun, so the thiujgs of the world, wnich are pro- 
duced and controlled by Sivan, do not originate in his 
thought [or design]. He experiences no change in thought 
[and, therefore, cannot put forth successive voUtions]. 

The manner in which Sivan manages these operations in 
the world, the object of them, and the way [or order] in 
which they actually transpire, will be explained below. 

NoTB. — Our author, like all the sectarian writers among the Hin- 
dils, applies the name of his peculiar god, Sivan, to the Supreme 
Deity whom he before called Param and Tat-Sivam, 

It is, also, evident, that he considers the distinctive prerogatives of 
the several persons of the Triad, as limited to the original creation 
of things. The transformations, or successive productions, since the 
creation, are claimed to be the work of Sivan, the highest of the 
three. The office-work of Brahmin, the Generator, is, according to 
the Sliiva School, carried on by Pillii/dr, who ever bears in his pro- 
boscis the symbol of the two productive divine Energies. He is, in 
this connection, the acting Brahmin, or Generator. He is called the 
eldest son of Sivan ; which, according to the esoteric interpretation 
of symbols, etc., points us to the philosophic idea that generation 
must precede preservation, and salvation or deliverance. The place 
of Vishnu, the Preserver, seems to be practically filled, in the S4iva 
mythological system, by Kantan, anodier son of Sivan. H# is oth- 
erwise denominated Suppiranvaniyan (^u iSjiLGoflujesr)^ and Kdr- 
tikesan (snn^Qs^ar), For an account of KantaUy see Note to 
stanza V. above. 
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XIX. 

The Way in which Sivan, who exists without change^ performs 
the Operations in the Worlds the Object which he has in view 
in them, and the Order in which they transpire. 

The Kiriddppiramavdthi {QfL^nuiSsnneun^) and other Sit- 
tdntists {Sji/FfTiE^sar) [who are allied to the Veihdntists^y as- 
sert that all these things which come and go by the grace of 
God, are His beautiful plays. But the Seiva-i^ttdntists [who 
claim to be orthodox] hold that these works have for their 
object the deliverance of souls from the sea of transmigra- 
tion, and the bestowment of grace which shall be a firm sup- 
port to them. The divine operation called destruction, gives 
rest to souls. Their re-development, called generation, is 
what is required to enable them to meet and cancel their 
malam. Their preservation [continuance in life] is for the 
purpose of enabling them to receive and to eat the fruit of 
their kanmam, in order that they may put an end to them. 
The work of obscuration of souls is for the purpose of keep' 
ing them on in their deserved course of liie [according to 
their Jcanmam], and to give them a relish for the objects of 
sense, the fruit of which they must eat. The dispensation 
of grace [illumination] is grace unspeakable. Yet, the other 
operations mentioned are not to be considered as other than 
grace. They cannot be called plays. 

NoTB. — ^It is the universal doctrine of the Hindiis, that souls must 
pass through two courses of action, good and bad, called iruvinei 
l§)(igeSI2ssr), the two acts ; and experience the corresponding enjoy- 
ments and suflferings, in order to escape from the " sea of transmigra- 
tion," and rise into a state of bliss. Each of the first four divine 
operations, being steps preparatory to final liberation, which is em- 
pnatically the work of grace, is regarded as a gracious operation on 
the part of God. This final deliverance involves liberation from the 
entanglements of the soul's organism, and entire freedom from the 
influence of the malam. 

XX. 

JRespeqting the Nature of Souk which are involved in these 
Operations, and which are saved by God. 

Souls are not one in essence, as the Mdydvdthi and Sivdtr 
tuvithi maintain, but are manifold. They are not limited 
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in duration, as the Buddhists believe, but are imperishable, 
eternal. They are not originally pure, or free from dark- 
ness, etc., as the Eikkiyavdthi (^dSuj^tr^) teach, but are 
shrouded in dTrnva-malam. They, by the great grace of 
God, are possessed of bodies which are subject to the laws of 
kanmam. These bodies are also the abodes of [the five-fold! 
God, and by them souls repeat their courses of individual 
births and deaths, and continue to store up merit and de- 
merit, while experiencing and fulfilling the demands of for- 
mer kanmam. When dnava-malam has become [by this 
process of the soul] ready for removal, then God, by His 
great grace, unites with the soul within, and, by the gndnam 
which he imparts, causes the influence of dnava-malam to 
cease. Thus the soul comes into union with the divine feet. 
So they teach who are exalted in wisdom. 

The prior, eternal, state of the soul, in union with malam, 
and in connection with Deity ever pure, is like that of cop- 
per in its natural coat of rust. There is no assignable cause 
for it. It is the soul's natural state. 

How souls have existed, together, from eternity, and the 
principle on which they are made to experience births and 
aeaths, is explained below. 

XXI. 

Bespecting Anava-malam, the Eternal Obscurer of Souls, 

That which is material and multifarious, is not eternal ; 
therefore, dnava-malam is one substance. It may seem that, 
if one substance obscured all souls, then, by the illumina- 
tion of one soul, so as to secure its liberation from the en- 
tanglements of jpdsam, all must be set free. But this cannot 
be. Therefore, it [dTiava-malam'] must possess the power of 
applying its obscuring energy indefinitely, in every part of 
its unlimited expansion. Wnile darkness hides all substan- 
ces, it reveals itself. But this, though it hides all souls, is 
itself an invisible screen, so that its darkness may be called 
light ; for it shows neither them nor itself. It is like the 
rust which adheres to copper. It is natural for copper to 
be thus covered. But the rasa-kuUkei {^ir^(^&fliss)s)^ mer- 
curial pill [prepared by the Sittar]^ has the power to remove 
this rust. So this [drmvam'] may be made to leave [the soul] 
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by tlie power of Sivan. It is tlie principal maiam which 
never perishes. 

It covers all the passions, the understanding, and the ac- 
tion of the soul. Because Tirdtha-Sattij the Obscuring SatH, 
stands and causes this drmva-malam to pass od [in tne Uae 
of human existence] to a state of preparedness for removal, 
she has herself been called malam. But, she being placable, 
this same Tirotha-Satti will, by her abounding grace, greatly 
fecilitate the approach of the soul to the divine feet of the 
god [Sivan] who bears in his tangled hair the serpents, the 
great goddess Ganges and the moon. 

A ftirther explanation of dnava-malam follows. 

Is dnava-matam adventitious to souls {dkantukam, ^«5/f- 
^sld)^ or is it natural and co^ternal {sakasam, ^s^th)"} If 
adventitious, it could not hide [or obscure] the Ondna-Satti 
of the soul [its divinely illuminated understanding] ; just as 
that understanding which is under the influence of rdsatha- 
Jcunam, which is adventitious, cannot trouble the liberated 
soul. Therefore, it cannot be said, that dnava-malam is ad- 
ventitious ; by which I mean something extraneous, which 
comes and unites with the soul. Hence, this malam is saka- 
sam, natural, and coetaneous with the soul. But it will be 
objected, that, if this malam be natural to the soul, it must 
be a huTiamy attribute [or quality] of the soul, just as heat 
is of fire, and coolness of water ; and that, it being an essen- 
tial attribute, if the attribute perish, then the kuni ((^ew^), 
subject of it, must likewise perish; and, therefore, that this 
malam cannot be natural to the soul. I reply that this view 
of sakasam, as expressing what is an attribute, is not correct. 
It rather expresses the relation of the rusty coating to the 
pure copper which it conceals, and of the husk, in paddy, to 
the rice which it envelops. The rust and the nusk are 
sakasam, coetaneous envelopes, yet they are not in any sense 
the attributes [or qualities] of their respective subjects. 
Their removal [or destruction] does not imply the destruc- 
tion of the copper and the rice. Just so, when dnava-malam, 
the natural adherent of the soul, is removed, this does not 
impljr the destruction of the soul. Therefore, there is no 
fault in the statement that dnava-malam is sakasam. 

Is this dnava-malam an effect [or production] of Mdyeif 
Or is it Mdyei itself? Or is it the apdvam {^uin^C^ non- 
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existence [or want] of gndnam? Or is it the pirdhapdvam 
{LSIjrir^surreuih) o{ gndnam, end [or annihilation] of a preexist- 
ing understanding? Or is it anniyattb^'Ogngndnam {^eareaff^ 
uj^(^i^iTmLb\ ignorance foreign to the soul [that which has 
no connection with, or dependence on, the soul] ? Or is it 
a kunam, attribute, of the soul ? 

To these questions, I answer, in order, as follows. 

It cannot be an effect of Mdyei, For an effect of Mdyei 
must be dkantukam, adventitious. But dnava-malam is sa- 
kasam, natural. Therefore, it is not any thing produced 
from Mdyei, 

It is not Mdyei itself, because Mdyei, by its own effects 
[developments in the human organism], causes this malam 
to remove, and the understanding of the soul to shine forth. 
Still, though Mdyei, by its developed, organized agency, 
causes the illumination of the soul, may it not, in its causa- 
tive [objective] state, cause obscuration ? This cannot be ; 
for it is like fire, which is itself luminous, and, also, gives 
light by means of its effects, as in the lamp. It never hides 
any thing. But what influence does Mdyei exert in its causa- 
tive [objective] state? It presents, in the objects of sense, 
inducements to voluptuous [or carnal] desires. Beside this, 
it has no obscuring power like dnava-malam. Therefore, 
dnava-malam, which is like darkness, and Mdyei, which is 
like the lamp, are very different from one another. 

But it is asked, whether this malam is not the apdvam, 
non-existence, of gndnam f As the non-existence of gndnam 
is no substance whatever, it cannot perform the work of 
obscuring; just as the non-existence of a water-pot cannot 
bring water. 

Again, it cannot be the pirdk-apdvam of gndnam, end of a 
preexisting understanding. For, the pirdk-apdvam of under- 
standing means the end [or conclusion] of understanding 
which had existed from prior eternity. But that which has 
an end, must have a toitam {Qjsnppui\ beginning — develop- 
ment ; and what has a beginning, will perish. Hence, pirdk- 
apdvam will perish [with the understanding], and become a 
nonentity. Therefore, the pirdk-apdvam of gndnam is not 
dnava-malam. 

Again, this malam is not anniyath^-agngndnam, ignorance 
entirely foreign to the soul. For such ignorance could not 
exist without a cause ; as in silver purified no fault will be 
seen, except by a defect in the eye. 
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Finally, dTtava-malam is not an attribute of the soul. For 
gndtliruttuvam {(e^fr^fi(r$^^^ui\ intelligence, which is spirit, 
may be an attribute of tlie soul ; but malam, which is material, 
cannot be ; just as heat, and not cold, is the attribute of fire. 

The following terms, among others, are used as synonyms 
of dTiava-malam : pasuttuvam (u^^jp^ih), the natural [or 
original] state of the soul ; pasunikdram (u<9riSsrrjnh), the 
error [or erring state] of the soul ; pindtupu (lS(7j^^li)j 
servitude (?) ; murchchei-malam {inpn^GS)^uieoui\ the senseless 
malam; agnckanam(^(c^s:earu})yQSirknes3] avittei{^eSl^eB>^\ 
ignorance; (imVM^^i(^ffl9(5[^^), the envelope; uruttirenz{p^0^» 
fiQjressft), the ultimate limit ; pdva-mulam {u/reu^eoih), the 
source [or root] of sin ; kshayam {m,^iuw\ loss; pdsam (uir^ih), 
the snare — fetter ; asutti {^er^^\ impurity ; agngndnam 
{^(^(^rrearu>\ ignorance; petha7n{(Sujsih\ difference; viydkd- 
tham {(sSajfTsir^ih), the impediment; kalangkam {se(nkisih\ the 
blemish ; sadxim {^L^ih)^ body — ^matter ; dvanam {^^eaarth), 
the sign — ^mark; mokam {Qmnsth), lust; kevalam {Qs^eoth), 
solitude ; dvararmm (^euireaanh), the screen ; 'tamasu (^ld»), 
darkness; padalam (uz-culd), the envelope; asitti {^S^^\ 
faultiness ; nirotham {£Qjnr^u>)j the impediment ; dchchdiha- 
nam {^^^rr^earui)^ the sheath ; senam (Qs^€aoru))j the dike ; 
plsam (L?^ii)), the seed — origin ; mula-malam {Qp€Ou>eou)), 
original filth [or evil]. 

XXII. 

Development of the Organism of the Soul — Sutta-mfiyei, or the 
Five Siva-Tattuvam. 

The Ndtha-Tattuvam, organism of Ndtham [the Male En- 
ergy] is developed from kudilei, by the cooperation of the 
incomprehensible Para-Sivan's Pard-Satti, From this Nd- 
tham is developed Vintu-Satti, From this Vintu is developed 
the splendid god Sathdsivan, with the Sathdsiva-Tattuvam. 
From this god Sathdsivan is developed the god Isuran [Ma- 
msuran'] with his proper organism, the Isura-Tattuvam, 
isuran produces the organism Sutta- Vittei, which holds, as its 
lord, the god Ruttiran, Thus, these five personal beings are 
established [in the human organism]. From this Vint% 
when it was developed, were brought forth the four Vdkku, 
as sukkumei, etc., wnich are declared by the learned in the 
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VtOvam, to have had a prior existence [relatively to some 
things here mentioned]. 

This kudilei is as follows. It is the idam (@l-i2>), place 
[region, or medium] where God enjoys [His Saiti], and exer- 
cises His creative functions ; it is pure [i. e. devoid of the 
characteristics of dTiava-malam] ; it is sadam, material ; it is 
an acceptable companion of God [=the material cause oi 
things produced] ; since it is the chief [material] cause, it is 
one substance ; it is diffused [in its developments] by the 
two classes [of Tattuvam], the pure and the impure [adapted 
to souls in different stages]. 

From this kudilei are developed, by the cooperation of 
Satii, the five Siva- Tattuvam ; and the five kalei. 

The mode of operation, in these developments, is as fol- 
lows. By the cooperation of Ondnd-Satti, Sivam, the first of 
the Siva-TaUuvam, is produced ; by the cooperation oiKiriyd- 
Sattij the Satti- Tattuvam [=Saiti] is brought forth; in the 
production of the Satfidsiva- Tattuvam both Gndnd- and Ki- 
Tiyd'Satti equally cooperate ; when the iDfluence of Gndnd- 
Satti is the less, and that of Kiriyd-Satti^ the stronger, in 
their instrumental agency, then the tbura- Tattuvam is pro- 
duced ; and in the production of Sutta- Vittei [= the Ruttira- 
Ihttuvam], the instrumental agency of Kiriyd- Satti is the 
weaker, and that of Gndnd-Satti, the stronger. 

By the cooperation of Ondnd-Satti, Ndtham is developed 
from kudilei; and by the cooperation of Kiriyd- Sattiy Vintu 
[the separately organized Female Energy] is developed fi^'om 
Ifdtlmm. 

These four, Sivam, Satti, Ndtham, Vintu, are sometimes 
denominated Nidkala-Meni {/SLLsen-QiDecft), the Disunited 
Forms of Deity [i. e. the two Energies separately organized]. 
They are also called Ilayattdnam {^eouj^^fT(ssrih), the Dancing 
Place [i. e. the forms, or states, in which the two Energies 
cooperate]. 

From this Vintu, the four Vdkku, as sukkumei, etc., the 
fifty-one letters, the seventy-millions of Mahd-Mantiram, the 
twenty-eight divine Akamam, and the four Vetham^ are 
fwoduced. 

The separately developed Energies, Para-Ndtham and 
Para- Vintu, are included [in the summary statement given 
in the first paragraph above] in the Siva-Tattuvam and the 
SatU'Taituvam, 
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The Saihdsiva'Taftuvam is a form of Si van in which the 
Energies are combined, and, also, separately developed, and 
in which he has pleasure [in cooperation]. 

In this [the Sathdaiva-Tattuvam] are included Apara-Nd- 
iham and Apara- Vintu [a later embodiment of the Energies], 
and the Anusathd-Sivangkal {^^pfs^^tr&^iisar), a class of 
the Vtgngndnakalar, which have the form of the fifty-one 
letters, and in which the Energies are combined in their 
naturally developed organs. 

tsuran and the rest of the four [viz: JRuitiran, Vishnu, and 
Brahma] are the fully developed forms of Sivan, which unite 
the Energies, and are the seats of his operative powers. 

In the Isura-Tattuvam are included the eight forms of Tsu- 
ran [viz : earth, water, fire, time, space, sun, moon, and life]. 

In Sutta-Vittei [^Ruttlran^s organism] are included the 
seventy millions of Makd-Mantiram ; the seven mantiram, as 
viyoma-viydpim {<sSIQuj/ruieSiujirLSlQear)j etc. ; the twenty-eight 
divine Akamam ; and the four Vetham. 

When the Male Energy of Deity is embodied in either of 
the three divine forms, viz : the nidkalam (iBLLsetrth), spirit- 
ual, unwedded form; the sakala-nidkalam {^s(S(rfSLL<3S(stru)), 
both corporeal and spiritual form ; or the eka-sakahm {ejs^ 
ffs<stnji\ purely corporeal form — then, the Female Energy will 
be emoodied in its three corresponding forms. The particu- 
lars are as follows. When the god exists in his spiritual, un- 
wedded forms, as Sivam and Ndtharrij then the goddess exists 
in her spiritual, unwedded forms, as Satti and Vintu, When 
the god has both the corporeal and spiritual, as in Sathdsivan, 
then the goddess exists in her corporeal and spiritual form, 
as Manonmani {tuQ^GiriDessf}). When the god appears in his 
purely corporeal forms, as in Mayesuran, Ruttiran^ Vishnu, 
and Brahma, then the goddess appears in her purely corpo- 
real forms, as in Makesei {u>(SseB)f), Umei (e_«om), Tiru (©(5), 
and Vdni {euireaaf)) [forms of Satti more commonly denomi- 
nated Mai^uvari, Pdrpathi Lakshmij and Sarasvathil, 

The explanation of the five kald is as follows. 

1. Nivirti (iSeSir^)^ deliverance. This is so named, be- 
cause in this [organism] souls are delivered from the domin- 
ion of their sangkatpam {f/aspuih)^ will [or passion]. 

2. Pirathittei (iSijrfiiLeiDLL)^ establishment — confirmation. 
This is so called, because souls, in this organism, are estab- 
lished in their freedom fi-om sangkatpam. 
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8. Vittiyd'kdlei {eSjifiiuirs^beo), the organism of wisdom [or 
knowledge]. This is so denominated, because souls which 
have attained to this organism, will, on the ground of their 
being confirmed in their deliverance from sangkatpam, be 
illuminated by gndnam. 

4. Sdnii'kaki {^iri^s'beo), the state of tranquility. This is 
so named, because souls established in it, are, by the illumin- 
ation of the gndnam before obtained, freed from the control 
of passion, so that their vikaipa-gndnam {eSlspu(G}ir€aru>), 
doubtful, unsettled minds, become sdntam {^irm^u))^ peacefiil, 
tranquil. 

5. Athztha-kalei {jf/^^s'beo)^ the transcendental [or ineffii- 
ble] state. This is so called, because here souls have not 
even the thought that they have passed from vikatpam to 
sdntam^ and now exist in paramdkdsa-sorupam {ujTunTsn^^ 
QfiT^uui)^ high, ethereal forms. 

Note. — This state of the soul seems to he that of sampurana-tisei 
(see page 25, in this volume), where one's natural powers are all 
stayed, and where the soul bathes in the sea of light and love. 

The five kaki, and the puvanam, localities, constitute the 
sorupam, essential form [of the soul]. 

The four Vdkku^JJhe letters, the mantiram, the patham, and 
the twenty-eight Akamam, constitute the soul's saita-sorupam 
{^^^QftT^uui)^ vocal organism. This form is two-fold, viz : 
Tnakdmdyd'Sattam {iLsnunriurr^^^ui)^ and mattam (ld^^u)), 
^ This explanation of the subject may be found in the 
Ikamam. 

Such are the particulars of Sutta-mdyd. 

xxni. 

Development of the Human Organism con^mt^ec?— Asutta-mayei. 

This Mdyei has a four-fold development, viz: tanUj the 
frame-work of the body ; karanam, the external, gross organs; 
puvanam^ the localities ; and pokam, the organism of enjoy- 
ment and suflfering. It is a diversified reality, in which there 
is a real distinction between one thing and another ; it is eter- 
nal ; it is one ; it is never in itself visible ; it is that which 
obscures the understanding of souls in their entanglements, 
as long as they are subject to kanmam adhering to them ; it 
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is material; it is inert; it is difiused eveiywhere in the 
tliirty-one Tattuvam [from kalei to the last one developed, 
pvruthuvi, earth] which are developed from it ; as it is the 
source from which all things are developed, and, in this way, 
is united [with souls], it is the place to which all souls must 
come, that these things [entangling organisms] may be dis- 
solved at the time of destruction whidi is approadbing ; it 
is malam, an obscuring power, through whicn souls do not 
see things as they are, but are led to call a lie truth ; it is 
firmly established [enabled to present all these phenomena] 
by the grace of God. 

This Asutta-mdyei is called Mdyei because it deludes souls 
by its own m&yam {wntuth), illusive representation [itself de- 
veloped, forming both the Perceptive Organs, and the ob- 
jects of sense]. 

As the seed contains in itself the germ of the plant, so 
this Mdyei contains in itself all the Tattuvam from kalk to 
jpiruthuvi [i. e. their archetypes]. 

This Mdyeiy by its objective forms [as the objects of sense, 
etc.], fascinates the soul, and tempts it to various passions ; 
but, by means of its organized [or subjective] forms [which 
are the organs by which the soul is rendered conscious, in- 
telligent, and active], it makes the soul to shine. This 
Mdyei is of no profit to souls in its objective forms, but in 
its subjective forms it is profitable; just as yam is of no 
profit [as a covering], but, when developed in the form of 
cloth, is useful. 

The creations [bodies proceeding] from this Mdyei, are of 
two kinds, viz : stulam and sukkumam, Sukkumam is the 
combination of the thirty-one Tattuvam, from kalei to piru- 
thuvi Stulam is composed of tanu, the external frame; 
karanam, the external, gross organs ; puvanam, the localities 
in the body ; and pokam, the organs through which the soul 
enjoys and suffers. 

XXIV. 

The Belation of Asutta-mayei to the World. 

The Sivdttuvithi will ask : What is the use of this Mdyei f 
K this Mdyei had no existence, there would be no founda- 
tion [no material cause] to the world. Do you ask : Is not 
God the material cause of the world ? Matter cannot pro- 
ceed from spirit; therefore, the world was not developed 
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from Sivan. If Mdyei has a real existence [independent of 
God], why should not Mdyd itself produce the developed 
forms ? As Mdyei is mere matter, it cannot of itself assume 
organized forms. God cannot produce any thing except by 
means of this Mdyei — ^is then God powerless without Mdyei? 
As this Mdyeiy like Himself, is eternal, God produces all 
things by means of it, and it is not necessary that He should 
make one new thing without it [as the material basis]. God 
is the Efficient Cause which produces all things out of Md- 
yei, The learned will not say that Mdyei imparts this power 
to God. 

Here we are taught that Mdyei exists, but that it cannot 
operate without God. 

XXV. 

The Inflv£nce of Kanma-malam on the Formation of the World. 

The LoMyihan^ worldly. Epicurean philosopher, will say : 
If God alone has created, the world, why is it, that He has 
not made things of one form, instead of producing birds, 
beasts, and men? The learned will answer, that it [the 
world] was formed in accordance with the varied nature 
^r demands] of the kanmam previously acted out by souls. 
But the Nimchchuvara'Sdnghiyan {iS/F^^^ejsr^ntkiQuum)^ athe- 
istic philosopher, will say: If there previously existed a 
hanmam which showed how things were to be formed, 
then, what need is there of a God ? As hanmam is merely 
a material accumulated evil [something to be got rid of J, 
it could not produce bodies. Therefore, God formed these 
bodies, that souls might be variously embodied, and made 
to eat the fruit of their kanmam, But if there be a soul 
which, in one body, experiences the fruit of its previously 
acquired kanmam, could not that soul form its own body 
in accordance with its merits and demerits ? There is no 
law [no principle] by which a tiradchi (^stlLS)^ mere collec- 
tion of material developments from Mdyei, can be brought 
into such a union with the soul, which is itself destitute of 
understanding to direct, as God [in these matters]. 

Note. — Tiradchi is the collected power of the gross organism 
produced from Mdyei — that which animates the four developments, 
tanuy bodily firame, kara^am, external organs, puvananiy localities, 
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and pdkam, organism of experience. It is a result of organization, or 
development ; and, therefore, it could not previously exist, and be 
employed by the soul in the production of body. Hence, the author 
argues that God alone is capable of seizing these latent powers of 
M&yei and the soul, and of bringing them forth as seen in man, and 
in the world. 

This stanza teaches the existence of kanmam. But, since 
kanmam is material, and the soul a being of small under- 
standing, the world could not have been produced by them. 
Therefore, there is a God who develops Mdyd in accord- 
ance with the law of kanmam. 

XXVI. 

The Mutual Relations of the three Malam, Anavam, M&yei 
and Kanmam. 

Is it in order that suffering may abound, that God has 
given bodies to souls, to enable them to experience [to suffer 
and enjoy] their unknown kanmam? It is. Then, is it 
kanma-malam, or mdyd-malam^ which have been mentioned 
as distinct, that first attaches to the soul ? K this implies 
that malam now comes suddenly on one who was before free 
fi:om malam, it is not so. For dnava-malam is ever coexist- 
ent with soul. Then, did mdyei and kanmam come into 
existence afterwards? No, the learned Seivar will say that 
the three are without beginning, and coexist, just as the 
kernel [the farinaceous part], the bran and the husk of 
paddy coexist. 

xxvn. 

The Development of the VittiyS-Tattuvam. 

In order to the existence and expansion of desire, these 
five Tattuvam, viz: kalei, kdlam, ntyathi, vittei and rdkam, 
are produced from atho-mdyei {^Q^iriDtreaxu) [a development 
from kudilei], bv the Grace [Satti] of the infinite God. The 
order of these aevelopments is as follows. Kdlam is first 
developed, then niyathi, and then kalei; fi'om this kalei, vittei 
is developed ; and from vittei, rdkam is brought forth. When 
the soul is united with these five Tattuvam, and operates in 
them as designed, it receives the name of purushan, or puru- 
sha-taMuvam, So this is to be understood. PiraJaruthd 
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(i3jr80fi) is developed from the above mentioned kalei by 
the Grace [Satti] of the god RuUiran; and by the same 
agency, from this pirahiruthiy the Kunam are developed. 
From avviyattam {^6ieSlaj^^ui\ which is also called muUi' 
pirakirutht, sittam is developed ; and then putti. From putti, 
akangkdram is produced. This akangkdram is three-fold, viz : 
teisatha'akang/cdram, veikari-akangMram and puthdihi-CLkang- 
kdram. From the first mentioned, teisatha-akangkai^am, is 
developed manam, which possesses the good sdttuvithor 
kunam, and, also, putti, and tne Perceptive Organs. 

xxvni. 

Development of the Bemainder of the Thirty-six Tattuvam, 

From veikari-akangkdram are developed the five Organs 
of Action, as the mouth, etc., which possess the rdsatha- 
kunam. From puihdthi-akangkdram are brought forth the 
five Kudimental Elements, as sattam, etc., which possess the 
tdmatha-kuriam. From these Eudimental Elements are de- 
veloped the five Elements, viz : ether, air, fire, water, and 
earth, one firom each, in order; as, dkdsam, ether, from sattam, 
and so on. The five previously developed gods, Sathdsivan, 
Mayesuran, Ruttiran, Vishnu and BrahmS, are the lords of 
these Elements, according to the order here mentioned. The 
exalted in understanding assert that the order of the resolu- 
tion of these developments is the same as that in which they 
are brought forth. 

Such is the account of the development and resolution of 
Asutta-m^yei. 

XXIX. 

Description of Kanma-malam. 

Kanmormalam is a cause of the bodies which come forth 
in connection with souls ; it possesses [causes souls to expe- 
rience] various kinds of pleasure and pain ; and is the cause 
of births and deaths. Some say that this kanma-malam 
comes into existence, and perishes, of itself; but it is eter* 
nal. It is manifold in its connections, extending to all souls 
individually ; it is adapted to exist [or to become manifest] 
by. means of the thoughts, words and deeds which are put 
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forth [by souls]. It possesses [affects] the ptUtif understand- 
ing, of the soul. It is the source of a two-fold acquisition 
[to souls], viz: punniyam {Lfsifrtatfluju)), merit, sma pdvam 
(u/r«/u)), demerit. When developed, it always comes in con- 
nection with Mdyei. 

This is the way in which kanma-malam is described. 

XXX. 

The variofis Bearings of Kanma-malam on the Condition of 

JSouk, 

Kanmam operates in three ways, viz : under its influence 
one of good caste may be born in a lower caste ; life is 
shortened ; and the amount of pleasure and pain, which one 
must experience, is enlarged. These three influences, in 
their various bearings, attach to every soul. This [AanmaTn] 
does not come upon the soul arbitrarily, but in accordance 
with the law of fate. Nor does it cause the soul to experi- 
ence precisely the same things, from stage to stage ; but it 
varies its influence in accordance with what has gone be- 
fore. It affects the soul in the shape of the three kinds of 
evils, viz : those which are inflicted by God ; those which 
arise from the Elements; and those which are naturally 
incident to body and mind [embodied soul]. In this man- 
ner, actions and their consequences are connected together 
by means of spirit and matter. If we examine into the 
condition of souls in this world, which experience good 
and evil, we shall see that hanmam exists for the purpose of 
producing further births in accordance with the manner in 
which the soul goes through its experience [eats the fruit] 
of its previous actions. 

The three kinds of evils mentioned above, are here 
specified. 

1. Those which are inflicted by God [or which are results 
of the divine operations] are chiefly the six following, viz : 
suflferings in gestation ; the pains of child-birth ; infirmities 
of old age, when gray hairs and wrinkles appear ; troubles 
which result from the innumerable purposes which are put 
forth and executed in ignorance ; anguish experienced when 
Yaman {uji£im\ the god of hell, carries off the soul; pains 
of hell. This class of sufferings is denominated dthi-tethkam 
{,^Q/t^sth\ that which originates with God. 
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2. The suflEerings whicli result from the Elements, which 
are exclusively external, are principally the following seven, 
viz : those which result from cold ; those which come from 
great rain; those which are experienced from the severe 
heat of the sun ; those which come from strong winds ; 
those from thunder and lightning ; those which arise from 
oppression among men ; the evils of murder. This class is 
denominated dthi-pavuthikam {^j^uen^sui\ of material [or 
earthly] origin. 

3. The sufferings incident to embodied soul [to men in 
their natural state] are two-fold. (1.) Those which belong to 
the body. These are such as are caused by rheumatic hu- 
mors; bilious humors ; phlegmatic humors ; putrid leprosy ; 
dropsy ; fever ; affection of the joints and muscles ; such as 
arise from enemies; from wild beasts ; from muskitoes, flies, 
etc. ; from connubial union and separation ; from giants ; 
from Gurus and gods ; from penance ; from mental labor ; 
and from improper conduct resulting from the abundance of 
riches. (2.) Those which belong to the soul. These are : 
mental grief; distress at the loss of friends and riches ; envy 
and vexation on witnessing the learning and wealth of an- 
other; inordinate desire for sensual objects ; anger. These 
two classes are denominated dthi-dtmikam {^^iunpL£lsui\ 
that which originates from souls. 

XXXI. 

Operation of Kanmam further explained. 

Thy saying: I will now eat and remove the kanmam 
which I previously acquired, operates, like an existing han- 
mam, to produce future births. For it is the pleasure or 
displeasure, involved in that position, which prompts the 
saying. All such pleasure or displeasure now experienced, 
is like, is it not, the experience of punniyam. and pdvam ? 
For they [the Wise] will say that the exhibition of self in 
thy saying : I did it, or : Others did it, is a kanmam which 
will cause future birth. The actions which one performs in 
the world, are of two kinds, viz : actions performed without 
wisdom ; and actions performed with true wisdom. Hence, 
one's kanmam will be both good and bad. By means of 
these two [operations of mind], there will arise two kan- 
mam, fruits of one's conduct, called merit and demerit [whiclx 
must be hereafter eaten]. 
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xxxn. 

How Kanmam may he Bemoved. 

One kanmam cannot destroy another : the proper fruit of 
hanmxim must unavoidably be eaten ; much ot kanmam may 
be removed by means of the Akamam and Vetham. These 
points are here explained. 

One's merit and demerit result from his thoughts, words 
and deeds, and are according to their character. One's ac- 
quired kanmam cannot be removed by either the merit or 
demerit of another act [i. e. one deed cannot be made to 
balance another of an opposite quality]. As you may know 
by inquiry, one cannot^avoid eating ftne fruit he has already 
gathered]. But the Akamam and veiham teach that, by 
means of certain deeds, other acts [i. e. the accumulation of 
kanmam"] may be prevented. If one acts in accordance 
with these teachings, his acquired kanmam will cease [or 
run out]. This is a shield [which keeps off future actions] 
obtained by purchase. Thus one may obtain profit by pur- 
chase, as well as by action. But can one remove all kan- 
mam in this way [by purchase] ? If he walks constanJ;ly, 
and perfectly, according to the rules of the Vetham and Alca- 
mam, many kanmam will be avoided. As the kanmam 
which does not thus leave one, must be eaten, the kanmam 
which is acquired in this [process] will become a bond [or 
fetter] to entangle the soul hereafter. 

A further account of this kanmam [kanma-malam'] is here 
subjoined. It is eternal [coetaneous with the soul], like the 
seed and the germinating plant. Moreover, it is three-fold, 
viz : that which is fitted to be eaten [experienced] in the 
visible birth [i. e. this world] ; that which is fit to be eaten in 
the unseen birth ; and that which should be eaten at some 
appointed time. That which is suited to this birth, comes in 
the shape of withering sickness, which the doctors may cure; 
legal punishments ; distress inflicted by enemies through the 
instrumentality of mantiram ; and other sorrows and joys 
which are experienced in this world. That kanmam which 
is adapted to oe eaten in the unseen birth \6r worlds], is that 
which must be experienced either in Indra's heaven, or in 
hell. That kanmam which must be experienced at an ap- 
pointed time^ is as follows. The fruit of the Horse-sacrifice, 
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and that of the murder of a BrShman, may come up to be 
eaten by one at the same time ; but, since tney cannot both 
be eaten at the same time, God will appoint one to be eaten 
at some ftiture time, and will cause the other to be experi- 
enced at once. Such deferred merit or demerit adhere to 
the Tndyei [of the soul], will be ripened [prepared for use], 
and eaten at the time of another creation [or birth]. 

The reason why both merit and demerit must be involved 
in one's kanmam, is the fact that both truth and falsehood 
combine in the cause [or motive]. 

A more^ expanded view of this subject may be obtained 
from the Akamam. 

Bespecting the Nwmber of Malam. 

The learned mention five malam. One is dT^/xva-malamf 
which exists from eternity, in connection with sorfls, so as 
to cause great obscurity; another is Tirdthdna-Saiti, who 
stands associated with dnava-malam, and prepares it for re- 
moval ; another is mdyei, which appears as tanu, the frame- 
work of the body, karanam, the external organs, puvanam, 
the localities, and pokam, the powers of enjoyment and 
suffering ; the fourth is kanma-malam, which is manifest [or 
expands into] merit and demerit ; and, finally, the tiradchi 
{fijTLLS) [lit. collection, assemblage, etc.] of Makd-Mdyd, 
which is connected with ianUj karaTvam^ puvanam and jjoiam, 
for the purpose of making them operate. These five malam 
exist as one. They will not cease of themselves. The Aral 
which will remove them, is obtained with difficulty, as those 
of exalted understanding will declare. 

XXXIY. 

The State of the Soul in its Material Abode, or Organism. 

Souls which are born from their various manifold matri- 
ces, are made subject to the three Avattei. These the learned 
know under the names of Kevala-Avattei, Sakala-Avattei and 
Sutta' Avattei. 

The divine Akamam teach that, when in Kevala-Avattei, 
the soul has no use of the Vittiyd-Tattuvam, and has neither 
name n^jform — ^hasr nothing except dT^avorTndlomu In this 
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state, it cannot understand those things which are suited to 
its understanding; for here the Sutta-Tattuvam, which are 
fitted to give instruction, have no connection with it There- 
fore, the soul, when thus united with dnava-malam, is not 
distinguishable from it, just as a large eye, enveloped in 
darkness, is as the darkness itself. It has, in itself, no way 
of escaping from this dnava-malam, in which it is, from eter- 
nity, thus absorbed. This state is called Eevala-Avattci. 

XXXV. 

An Objection urged, denying the Existence q/" Ai;iava-malam. 

The Mkkiyavdthi{QdSuj^irfi) and the Pdsupathi (uir^ufi) 
[SSiva sects] maintain that there is no such thing as dnava- 
malam existing in the Kevala'Avattei, as you assert. The 
two, mdyei and kanmam^ are realities. God Himself gives 
to souls [the four constituents of their material organism, 
viz :] tanu, bodily frames, haranam, gross organs, puvanam, 
localities, and pokarrij organs of enjoyment and suffering, in 
accordance with the merit and demerit which those souls 
acquired in former births. In this I see mdyei. By their 
[souls] repeatedly going and coming, and acquiring merit 
and demerit, through the instrumentality of [the four devel- 
opments from Mdyei] tanu, karanam, pnvanam and pokam, I 
discover kanmam, in order that all the kanmam may be 
removed, God will, by His Arul, put an end to all, as they 
are duly balanced. After that, the malam will not touch 
the soul. Then the soul, as before, will become the posses- 
sor of great light. Such is the objection. 

XXXVI. 

The Difficulty Explained. 

If mdyei and kanmam both come into union with one [a 
soul] that was before pure [free from all entanglements], it 
is impossible to tell which will be first [in uniting with the 
soul]. For, whenever a body from Mdyei forms a union 
[with the soul], it is always in accordance with [existing] 
kanmam. Therefore, it cannot be said, that mdyei was be- 
fore kanmam. In order to produce kanmam, it [the soul] 
must take a body ; therefore, it cannot be said, that kanmam 
was first in order. This matter involves the same difl^ulty 
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which there is in deciding the question [of priority] between 
the palm-tree and its seed, which cannot be settled. How is 
it, then, that those who were pure [unentangled in mahm] 
become associated with the [twa] malam which you speak 
of? It is in the customary, natural way. Then, why speak 
of liberation, saying that these Imalam] may quit [the soul] ? 
Do you say, when the Vittiy&Tattuvam are combined with 
the soul, so as to give it understanding, that they, without 
revealing the soul's understanding, do clearly make bodies, 
etc., manifest? that when these Vittiyd^Tattuvam have left it 
[the soul] in athltham, it will have no understanding ? and 
that that state is one of pure ignorance ? Now, that state 
of ignorance the exalted in understanding declare to be 
dTutva-malam, 

The proof of the existence of this malam is given in the 
next stanza. 

XXXVIL 

The Existence of Anava-malam Proved* 

Because thou [the soul] art ignorant of the ^tk^t? am \tiLAruT\ 
which exists complete, as not other than thyself, and which, 
until dnava-malam is matured [cancelled], makes children, 
friends, etc., who are not real, like thyself, appear as reali- 
ties ; and because, when that Arul l=gndnam] unites with 
thee [shines in its true light], then thou understandest thine 
old nature in which God Himself exists as all [the sole 
source of understanding, action, etc.] — therefore, until that 
Arul shines forth, dnava-^malam holds such a position that 
the soul cannot know any thing of its own existence. Mdyei 
and kanmam will change as to their connection [with the 
soul], leaving and returning. But as this driava-malam is 
coexistent with the soul, it will not, like mdyei and kanmam, 
leave and again seize upon it. Therefore, none could know 
that dnava-malam exists, without that Arul which the mind 
cannot grasp ; and, hence, thou [tljp objector] couldest not 
know its truth. 

xxxvni. 

The Removal of A^ava-malam. 

In order to the removal of the dnava-malam mentioned 
above, God has, .from eternity, graciously joined with souls 
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kalei and other Tatturam, and Mdyeiy whicli is prior to tliem 
[i. e. the elemental Tattuvam, which are afterwards devel- 
oped, are from eternity in connection with souls]. The way 
in which the wisdom [or understanding] of the soul shines 
forth, by means of the pure, the mixed, and the impure Tat- 
tuvam, which are of a nature diflferent ("from that of soul], 
is like the lamp's shining by means of tne oil, the wick, the 
vessel which contains these, and the stick which supports 
the whole. To prevent souls associating with [being illu- 
mined by] the Arul with which they are in connection, 
dnava-matam shrouds them in darkness. If one examines 
and understands dnava-malam and mdyei, which thus con- 
tend with each other, he will see that they are like darkness 
and light. That [dnava-malarn] which thus gives place [to 
the light of the Tattuvam], holds this relation to them from 
eternity — [it can be removed in no other way]. 

Note. — The author having thus presented the doctrine of the 
soul's connection with dnava-malam and mdt/ei, from eternity, and 
the necessity of its being brought forth into action in its developed 
organism, in order to its emancipation from the bondage of dnava- 
malam, he next proceeds to describe this organism, stating the order 
in which the Tattuvam are developed, their mutual relations, their 
functions, etc. These specifications extend through several stanzas. 
Those who are interested to understand this department of Hindtl- 
ism, will do well to compare these statements with what has been 
presented on this subject in Articles 1. and II. of this volume. 

Again, the way in which the four Vdkku, as sukkumam 
Upkhimei] etc., are developed and operate, is as follows. 
Sukkuma-vdkku is developed from Vintu-iSatti, which shines 
in muldthdram [=turiydikitham']. This [vdkku] passes into 
turiyam [the second of the Ascending States of the soul], 
and there, by the nature of the soul, becomes a Ndi/iam, and, 
also, a lamp, and the indescribable arivu, undeveloped un- 
derstanding [to the soul]. 

In the last four stanzfcs, the existence of dnava-malam is 
proved — ^the objections being stated and answered. 

XXXIX. 

Development of the Vakku completed. 

JPezsanti'Vdkku is developed from sukkima-vdkku, in iuri' 
yam, and passes into suluiti, the next Avaitei above. Here 
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it contains in itself the archetypes from whence are devel- 
oped the various letters [of the Sanskrit alphabet]. It con- 
tains these letters [in their archetypes or germs] which can- 
not be apprehended by puUiy .and which are without any- 
vocal distmction; and, concealing the way in which the 
forms of the several letters are developed, it becomes, in 
sittam, arivu, understanding [to the soul], just as the pea- 
cock [with the five radical colors] is formed in the egg, of 
which the fluid mass possessed the germ, and principle of 
vivification. Mattimei [mattima-vakku], uniting with pirdfia- 
vdyu [in sulutti, the region of the heart], by the aid of putti 
develops, in their order, the forms of the letters and their 
respective powers, and then, passing upwards, without the 
ears perceiving it [i. e. not yet possessing the function of 
hearing], stands in the neck [soppanam] and gives the percep- 
tion of sound within [to the soul]. With veikari-vdkku are 
joined ut/id7ia-vdyu, and, also, pirdna-vdyu; then, when a 
sound is heard by the organ of the ear, this veikari will 
speak [cause one to speak] the sound which was perceived 
[it secures to one the power of speech]. 

These Vdkkuj in the Sutta-attuvd {^^^rr^^eun), 'PureAUuvd, 
live as sukkuma-tekam; in the Misira-attuvd {LSl&sriT^^euiT\ 
Mixed Attuvd, they live as stula-tekam; and in the Asuita' 
Attuvd {si»^^n^jpisun\ Impure Attuvd^ they live as very 
gross stula-tekam^ 

NoTB. — For an explanation of the Attuvd^ see stanza X. above, 
and note appended to this article. The three conditions of the At- 
tuvd, here specified, each of which is a system, or connected set, of 
Tattuvara, seem to depend on the stage of development, and on the 
relative influence, of the three classes of Primary Tattuvam, the Sivor^ 
the Vittiyd'y and the Attuma-Tattuvam, 

XL. 

The Way in which the Soul is rendered Intelligent 

In this way [as follows], the learned say, will gndnam, 
which is fitted to shine by the agency of Sutta- Vittei and the 
rest of the five [Siva- Tattuvam], and which is spoken out by 
means of the four Vdkku, unite, through the grace of God, 
permanently [with the soul], instead of the arivu by which 
souls [naturally] understand. The kalei which is developed 
from AsuttQrTndyei, removes a little dnava-malam, and pcnnts 
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out the way in which the soul's Kiriyd-Satti comes into an 
operative connection with it. When putti seizes the sensa- 
tions [objects of the Perceptive Organs] which are had by 
the aid of manam, and hand^ them over to viitei, then vitteif 
standing between dttuma'fjndnam and pidti, comes [with them 
to the soul], instead of the soul's apprehending them itself. 
But do not these [powers] themselves perform these func- 
tions? The Satti of the pure one [Sivan] comes and stands 
in union with them, and effects these results. 

A further explanation of halei and vittei is here subjoined. 
Inasmuch as kalei is an invisible power of the soul, it stands 
as the basis for its experience of pleasure and pain. As the 
earthen vessel, when heated in the fire, becomes prepared 
for union with wax, so the soul, when in union with kalei, 
becomes fitted to experience pleasure and pain [according to 
its kanmam]. 

When kalei has removed a little dnava-malam, and caused 
the soul's Kiriyd'S'itti to shine [operate], then Ondna-Satii 
is also made manifest ; yet, because this Gndna-Satti cannot 
apprehend the objects of sense without the instrumentality 
of one of the Organs, this Vittiyd-Tattuvam [=viUei'] is de- 
veloped from kaleij in order that the Gndna-Satli may be 
able to perceive objects of sense. When the soul, in union 
with the Perceptive Organs, perceives saiiam, and the other 
Rudimental Elements, then, putti is the instrument. When 
the soul apprehends the objects perceived by [or united in] 
puttij then, vittei is the instrument. 

Herein is explained how, by the aid of the four Vdkku, 
the five Siva-Tattuvam give understanding to the soul, and, 
also, the functional effects of kaki and vittei, 

XLI. 

Respecting ^ree q/" ^e Vittiya-Tatti^vam, viz: Eakam, Niyathi 
and Kalam. 

Bdkamy diflBcult to be described, will stand [or exist] in 
what souls have acquired, instead of the kanmam which 
they produce, and will create [in them] a desire for what 
they have not yet obtained. Niyathi will determine, and 
mate sure to souls, their respective kanmam^ which they 
have each performed with love or desire; just as kings, 
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who rule firmly, enforce their own laws, and cause each 
person to receive exactly in accordance with the character 
of his own doings. KdUtm, which is usually spoken of as 
three-fold, chel-kdlam, past time, varu-kdlam, luture time, 
and nikal'kdlam, present time, will attach [to souls] the limit 
[results] of past time, the fruit of present time, and what- 
ever is new in future time. God's iixUi cooperates in these 
things. 

Here follows a further explanation of rdham, niyaihi and 
hdlam. 

In order that there may arise to souls, whose Kiriyd-Satti 
is illuminated by iaZei, and whose Gndna-Satii is illuminated 
by vittdy a desire [relish] for the pleasures of sense, rdkam 
is developed from kaki. Is the Tattuvam rdkam needed, or 
will the objects of sense themselves create this desire? The 
objects of sense will not themselves create this desire ; be- 
cause, though old men recognize these objects distinctly, yet 
they have no relish for them [i. e. for those objects or pleas- 
ures which the sensualist delights in]. Then, will not that 
dislike [to malaTn] which is food to putti, create this desire ? 
That [dislike] is the grief [affection] o{ putti; therefore, it 
will not lead the soul to sensual and other pleasures. It is 
like the offensive smell in the dish from which asafcetida 
has been removed, and which cannot be put to any use. 
That being the case, will not that grief [oi putti~\ produce 
desire [relish for carnal pleasure] ? It dbes not possess it 
[that quality or power]. For, in that case, those [affections], 
operating separately, at one time, would produce endless 
desires. These a person could not at once understand. 
Therefore, the rdka-tattuvam is necessary to excite desire. 

Explanation of the niyathi'tattuvam. 

If niyaihi had no existence, then one would be liable to 
experience the kanmam of another ; just as, in the time of 
anarchy, the strong will carry off the crop which another has 

Sroduced. But is niyaihi necessary ? Will not kanmam itself 
etermine [or order this matter] ? Kanmam gives pleasure 
and pain ; beside this, it determines nothing. Will not the 
Satti of Si van [Siva-Satti] determine [the experience of 
souls] ? She produces no effects [in man], except through 
the instrumentality of some Tattuvam. If she could direct 
these matters, there would be no need of other Tattuvam, 
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Therefore, niyaihi is necessary to control. That which estab* 
lishes, and causes one to experience, arthritis and other ex* 
isting diseases, which remove desire [or relish] fi'om one, is 
niyaihi. 

Explanation of Mlam, 

Kdlam^ time, causes the existence of youth, childhood and 
age; and births and deaths do not exist except in Mlam; 
and the fruits [or products] of the six seasons, have no exist- 
ence except in Mlam. Therefore, the Sdrvdkan {fffir^nam\ 
sceptic, and the Puttan {li^^ot), Buddhist, who deny the 
existence of Mlam, are here confuted. 

Because this Mlam, according as it directs the things of 
the world, exists in the three-fold state of past, future, and 
present; therefore, the NeiydyiMn {eay/BtumiSstar) [=Niydya^ 
Sdstin] and the VeiseshiMn {(gsieu(Sffe^sm\ who assert that 
Mlam is eternal, are here confuted. For that which is eter- 
nal must be one ; and that which is material and many [com- 
posed of parts], like earthen vessels, is perishable. 

Because this Mlam controls events m union with Siva* 
SaMi, the Kdtesuravdthi {sfrQeo^jrojfT^) [who hold that Mlam 
is God] are confuted; for what is material cannot itself 
operate. 

The AMm/im teach that, when the Tattuvam are devel- 
oped, Mki is developed after Mlam and niyaihi; yet, in this 
work, when the development of the Tattuvam is mentioned, 
Mlei is mentioned *first. The reason of this is, that no effect 
can be produced unless Mlei first partially removes dTutva-^ 
m^alam, and causes the Kiriyd-Satti of the soul to shine. 

Such are the functions of the three Tattuvam, Mlam^ niyo 
ihi and rdMm. 

XLIL 

Bespecting Purushan, Pirakiruthi, and ffie Mukku^am. 

When the soul is bound in the five [Vittiyd-Tattuvam], aa 
Aofet, etc., and comes to experience sound and the other ob- 
jects of the Perceptive Organs, the learned in the AMm^im 
denominate it purusha-tattuvam [=purnshan']. When one, 
in the excellent nirvdna-fidchei l=gndnd'^vuttirif see stanza 
X.], has explored [understood and renounced] vittiyd-kalei 
[zszviUd, one of the five hdd; see stanza A. and note 
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appended to tlus article], and when he has examined the 
five Vittiyd'Tattuvam, as kaki, etc., Jihen purusha-tattuvam, 
also, is examined, as the desired Akamam declare. The 
Mukkunam^ Three Kuryim^ are developed from pirakiruthi, 
which produces [or constitutes] the awiyattam, in which the 
distinction of the FThree] Kunam does not exist, and from 
which is developea the class of powers which give instruc- 
tion to souls [the Antakaranmm, Intellectual Organic Facul- 
ties], In this way they [the learned] distinguish the Muk- 
kunam, viz: sdttuvika-Jcunamf rdsatha-kunam, and tdmatha' 
kunam. With each of these, two other Kuriam are united. 

Note. — The soul bears the name of purushan only while in this 
particular Tattuvam, where it is subject to the first five VittiyA- 
Tattuvam, When it has escaped from this entanglement — ^passed 
through the six Attuvd (see stanza X.), it will have thrown off the 
drees of purushan^ and received that of Siva-Bupam^ and will thus 
become a Sivam. 

Further explanation of pirahiruthL 

The Sdngkiyar assert that the Tattuvam Kuruim, which is 
the cause of puU% is awiyattam. That is not correct ; for 
[in that case], since there are several Kunam, there would 
be but one effect [from several causes]. PiraJdruthi, which 
is the sole cause of these [Kunam], is awiyattam. The Sdng- 
kiyar maintain that pirakiruihi is eternal. But that is not 
correct ; for, as it is multifariously varied among all classes 
of souls, it is not eternal [is perishable] like an earthen ves- 
sel. Hence, its cause [or source] is Mdyei. 

Herein are mentioned the function of purusha-tattuvam, 
the nature of pirakiruthi, and the way in which the Mukkur 
nam are developed. 

XLIII. 

Respecting the two subordinate Ku^am developed from each of 
ike Three Kui;iam. 

One of the [Three] Kuriam, which are incalculably rich 
in developments, is sdttumTcam. This combines in itself ^Va- 
kdsam {iSjrsiffih) [=gndnam\ light, and lakuthei (g}€<)(^ea>^^ 
meekness [or gentleness] in thought, word and deed. An- 
other is rasatham. This includes viydpiruihi {eSiutrL90fi)^ 
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great propensity to worldly occupation, whicli completely 
pervades the thoughts, words and deeds; and adarchchi 
(^L-/fift), cruelty [or a severity of manner and temper 
manifested] in thought, word and deed. The other is tdma- 
iharru This involves in itself kavuravam {seiijreuih), great 
arrogance, that egotistic pride whicji leads one to say : There 
are none so great as I ; and anniyam {^dfrsefltjuih), strange- 
ness, a propensity to do what is not proper. Thus, the six 
Kunam here specified, unite with tne Mukkwnam in their 
proper order, so as to complete the [three] classes. These 
nine Kunam, which sow the seeds of pleasure and pain, are 
in connection with every soul. 

SdUuvikarriy one of the Mukkunam, is an unfailing light, 
and, cooperating [with the soul], is ever active in causing it 
to experience pleasure and pain [the fruit of its kanmam], 
Mdsatham carries with it the propensity to worldly occupa- 
tion, which is the sphere in which the soul receives those 
pleasures that are usually praised [desired]. Tdmatham re- 
ceives and holds all the various objects of sense that crowd 
upon one [gives a relish for them, and brings the soul under 
their influence]. Putti has that connection [with the soul] 
which makes sure [gives a distinct idea of] the innumerable 
objects of sense, and has the way of presenting them [to the 
soul] in many relations ; and, by the grace of God, it devel- 
ops the &£tj pdvakam {urreusth) l=tdUam {Q^frppih)], devel- 
opments. 

Again, we here give a further explanation of the KuTiam, 
and o{ jputii. 

It is stated in the Akamam, that the variations of the 
Three KuTiam are manifold. The products [effects] which 
are natural to sdttuvikam, are the following, viz : courage ; 
firm command; uprightness; lightness; joy; meekness; 
cleanness; concord; restraint; well-doing; diligence; mild- 
ness; grace; mercy; and many more. The operations natu- 
ral to rdsatham are the following, viz : cruelty ; robbery ; 
effort at greatness ; haughtiness; disquietude; creativeness ; 
destitution of grace ; changefulness ; arrogance ; and many 
more. The natural operations of tdmatham, are the follow- 
ing, viz : narrow-mindedness ; great wickedness ; calumny ; 
arrogance; drowsiness; laziness; dislike; stupidity; and 
many more. 



Digitized by VjOOQ IC 



151 

The Mvkhinam are mixed one with another [i. e. each 
contains the three], making sdttuvikam of sdttuvikam ; rdsa- 
iham of sdttuvikam; tdmatham of sattuvikam, and so on. 
Sdttuvikam of sdttuvikam dreads famine, and has great eager- 
ness for wealth. Bdsatham of sdttuvikam strives for mutti, 
liberation, while it prompts to renounce family, and embrace 
the Ganges [i. e. leads to ascetic life]. Tdmatham ofsdttuvi* 
ham includes desire and effort in the heavenly way, without 
renouncing family and embracing the Ganges* Basailiam of 
rdsatham- is a propensity to be at work without cessation, 
united with a desire for action \kanmam'\. Sdttuvikam of 
rdsatham gives alms, with grace [or kindness] to every body. 
Tdmatham of rdsatham contemns these things, and leads to 
wicked conduct. • Tdmatham of tdmatham includes mental 
delusion, contempt, sin, lust, fear, and sadness. Bdsatham 
of tdmatham does what ought not to be done, eats what 
ought not be eaten, is merry, and easily displeased. Sdttu* 
vikam of tdmatham leads to the worship of the lesser gods, 
who operate as mentioned in the Akamam and Vetham, 

It is thus, that Kunam is said to be without number, be- 
cause it possesses the nature of being infinitely expanded. 

A further explanation of putti, 

Awiyattam is that state [of pirakiruthi] in which the 
Three KuT^uim lie undeveloped, like the seed [or germ] of 
the plant in the bud. Another state of the Kurui'tattuvam 
is that in which they exist developed as three, but equal and 
without jarring, just as the mangkuram {iLmj^uui) is developed 
from the germ in the bud. The diversified Kunam exist in 
different proportions in putti and other Tattuvan\. In putti^ 
rdsatham and tdmatham are subordinated, and sdttuvika- 
kuTiam is predominant. The effects of putti are ten, viz : 
tanmam (^^unh), charity; gndnam, wisdom; veirdkkiyam 
[6S)€ujrfrsQuju>\ disregard to worldly things; eisuvariyam 
(^4Ffi///?uiLb), prosperity; atanmam {^^m-LniH), want of char- 
ity, injustice ; agngndnam (^(^(Cj/rgsrti)), want of wisdom ; 
aveirdkkiyam {^(saeuFirdQujui), passion for the world ; aTiei- 
suvariyam {^'bsssr^(sii{flujui\ poverty. From this tanmam are 
developed ten pdvakam. From gndnam arise one hundred 
and eighty pdvakam. From veirdkkiyam, sixty -four pdva- 
kam arise. From eisuvariyam arise one hundred ana sev- 
enty-six pdvakam, which are called panchatti iu^sp^^), 

yroL, vr, 20 
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From atanmam are developed ten pdvakam. From agngnd- 
nam spring sixty-four ^(ivaiam. From aveirdkkiyam spring 
one hundred pdvakam. From aneisuvanyam are produced 
eight pdvakam. The pdvakam of puUi amount to one hun- 
dred and fourteen. Thus, according to what is said in the 
Akamam, the pdvakam of putti include six hundred and 
fourteen varieties. How, then, is it, that in this work the 
number of the pdvakam of putti, is stated [as above] to be 
fifty? This is in accordance with an explanation given in 
some of the Akamam^ in which fifty particulars, included in 
the expression '^ pagnchdsat-pdvakam/^ are mentioned as the 
products of putti [These include several of the Tattuvam, 
various spiritual or supernatural developments, and other 
things, natural and fanciful.] Moreover, the six hundred 
and fourteen varieties of pdvakam are included in the suc- 
cinct expression, "pagnchdsat-pdvakamJ^ 

Thus are enumerated the products [effects] of the Kunam, 
and also the products of putti. 

XLIV. 

Bespecting AkangkSram, Manam and Sittam. 

Akangkdram possesses the principle which leads one to 
feel that there is no other one in the world equal to himself 
and is the seed of never failing pride ; it also directs the 
course of pirdna-vdyu, which exists in the body that was 
formed for [in accordance with] kanmam. Manam is that 
which is necessary, whenever [the soul] tastes the objects of 
sense by means of the Perceptive Organs, to complete the 
effect [of such objects], which they themselves could not do. 
This it accomplishes by assuming the form of desire, which 
goes before and unites with those objects [secures attention 
to them] ; and thus it always gives a clear, distinct impres- 
sion. /Sittam is only thought. It is not correct to distin- 
guish this sittam as different from manam which comes and 
causes doubt [i. e. gives sensation complete, but do^s not 
give full perception of an object]. 

Further explanation of akangkdram and manam. 

The function of akangkdram is three-fold, viz : sivanam 
(Soj^n-Lo), that which receives [gives appetite for] food, drink, 
etc. ; sangkirapam {^ijQjruih\ that which decides in every 
thing [choice, volition] ; keruvam {Qasveuu)), that which says: 
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Nobody like me. It is the business of both putti and ahang- 
kdram to make sure [to determine]. Is akangkdram, then, 
necessary? — does not putti embrace it? They are distinct. 
Putti is that which discriminates [gives distinct ideas of] 
objects presented in sensations. Akangkdram, by means of 
putti, certifies [the soul] respecting things without; and the 
objects perceived within [or ideas obtained], it unites with 
the soul [appropriates to the soul], and makes one feel sure 
that he ate, that he did, etc. 

Manam has two functions. One is, to stand within and 
produce sangkatpam {^lasputh), attention, and vikatpam 
(eSlspuih)j discrimination; tlie other is, to stand without, 
and give the power of sensation to the Perceptive Organs. 
The operation of sangkatpam is as follows. Though one of 
the Perceptive Organs, an object of sense, and the soul, be 
united on one point, yet, if manam inclines to another ob- 
ject, the Perceptive Organ will have no action [receive no 
impression]. Manam secures functional power [or action] 
to these Organs. 

In some of the Akamam, four Antakaranam are men- 
tioned. In some of the Akamam, manam and sittam are 
declared not to be distinct. 

Herein, akangkdram, manam and sittam, are explained. 

XLV. 

Bespecting the Perceptive Organs, and the Organs of Action. 

The Rudimental Elements, sattam, parisam, rupam, rasam 
and kantam, come to the five Perceptive Organs [in sensa- 
tions], as objects fitted to be joined with them [archetypal 
forms of external objects, necessary to sensation]. The Five 
Vital Airs, vasanam, kemanam, tdnam, vikatpam and dnan- 
tarn, are the means bv which, respectively, the Organs of 
Action perform their functions. 

Further explanation of the Perceptive Organs. 

Are these Perceptive Organs necessary ? Since the five 
[Organs], as the ear, etc., receive their appropriate objects, 
and since these objects [in the sense in which they are ap- 
prehended — as Eudimental Elements] are the Kunam, essen- 
tial properties, of the five gross Elements ; therefore, the 
Elements themselves constitute the eye and other Organs, 
and apprehend the objects of sense which are their essential 
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properties. There is, therefore, no necessity for the Percep- 
tive Organs. So say the Sdrvdkan and Niydya* Veiseshikan. 
Now, if the Elements are the Perceptive Organs, they [the 
Organs] should perceive only their own respective Kuruim. 
But it is not so. These Organs discriminate [perceive] other 
Elements than their own, and their Kunam^ and the kanmam 
which are going and coming, and the various kinds of good, 
and the essential and eternal relation of the Kuriam^ attribute 
[or essential property], and Kuni {(^easfl), subject. There- 
fore, the Perceptive Organs are not effects of the Elements 
[elemental phenomena]. 

Further explanation of the Organs of Action. 

Because there is the performance of actions, such as speak- 
ing, etc., there must be Organs of Action. Where there is 
no Organ of Action, there is no operation. But, if action is 
the et/iUf reason [proof] of the existence of Organs of Action, 
then, the twitching of the eye-brow, etc., as it is an action, 
must have for itself an Organ of Action. Thus, thou must 
admit many Organs of Action, So says the Sdrvdkan. As 
the sense of touch pervades the whole body, so all these 
Organs pervade the whole body. Hence, the twitching of 
the eye-brows, and all such actions, thou mayest know, are 
the effects [or proper work] of the pdni, or other Organs. 
Since these [Organs] are conjoined with action, they are 
called [Organs of] kanmam, action [Kanmentiriyam]. 

XLVI. 

Bespecting the five Elements, 

The before-mentioned five Elements, as dkdsam, etc., con- 
stitute the bases of the five Perceptive Organs, as sottiram, 
etc., and shine in bodies with which souls have been united 
according to their respective ka7imam, as the way [or means] 
by which souls apprehend the five vishayam {eSeL^tuih), sensi- 
ble images [the Eudimental Elements] which are essentially 
united in these bases [the Elements]. In reference to the 
way in which these Elements live and operate, in external 
things; dkdsam furnishes the basis [or locality] in which all 
the Elements unite, and is continuous, without interstices ; 
vdyu possesses great mobility, and unites the whole; t^yu 
possesses heat, and burns and brings all thing's into the same 
form ; appu is cool, and softens ; piruthuvi is hard, and sup- 
ports every thing. 
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Further explanation of the Elements. 

The Veiseshikan and others say that sound is the property 
of dkdsam only ; that it does not belong to the other four 
Elements ; and that there is no sound, except that which 
exists by the proper action of dkdsam. Now, since a divers- 
ity of sound IS distinctly heard ; as, the echo in dkdsam, 
ether; rustling, etc., in vdyu, air; crackling, etc., in tei/u^ 
fire; dashing, etc., in apjou, wsiier] rattling, etc., in piruthuvi, 
earth ; and since, in the Akamam, sound is ascribed to the 
five Elements, therefore, his [the Veiseshikan^ s'\ statement is 
not true. 

Touch is the property of four Elements [dkdsam being 
excepted]. To piruthuvi and vdyu belong touch, heat and 
cold ; to teyuy touch and heat ; to appu, touch and cold. 
Form [visibility] is the property of teyn, appu and piruthuvi. 
The form of teyu is red and shining; the form of appu is 
whiteness; and the form oi piruthuvi is that of whiteness, 
and many other forms, the most important of which is that 
of gold. Appu and piruthuvi possess the property of taste. 
Appu has one taste, sweetness ; and piruthuvi has six [viz : 
bitterness, sweetness, sourness, saltness, harshness or ascer- 
bity, and pungency]. Piruthuvi also possesses good^and bad 
smell. These things may be found in many of the Akamam, 

In the last two stanzas, twenty-five of the Tattuvam are 
explained, viz : the Elements, the Perceptive Organs, the 
Five Vital Airs, the Organs of Action, and the Eudimental 
Elements. 

XLVIL 
Condition of the Soul in its Organism, 

This organism [of the soul] may be considered as com- 
posea of thirty -six Tattuvam. Of these, the five Siva-Tat- 
tuvam are called Sutta- Tattuvam, Pure Tattuvam ; the seven 
Vittiyd' Tattuvam are called Suftdsutta- Tattuvam, both Pure 
and Impure Tattuvam ; and the twentj-fonrAttuma'Tattuvam 
are called Asutta- Tattuvam, Impure Tattuvam. The soul 
stands in the midst of these Tattuvam, which hold it firmly, 
fascinate and bewilder it. When this entanglement of the 
body, with which the soul is united in great sorrow, comes 
to oe dissolved, then, the soul will leave its stula-iekam, and 



Digitized by VjOOQ IC 



156 

pass away with its suMmma'tekam^ just as the snake leaves 
its entire skin with which it has been clothed. An analo- 
gical proof that the soul leaves and disregards the body with 
which it has been familiar, is had in the manner in which 
oviparous animals leave their eggs [egg-shells]. An illus- 
trative proof that the soul has no knowledge, in its sukkuma- 
tekam, of what it has done in its stida-iekam, is had in the 
fact that one forgets, in sleep, what he has done when awake. 

The intrinsic qualities of the Vittiyd'Tattuvam, which have 
been mentioned in connection with the stula-tekam, ^i\l be 
united also with the sukkuma-fekam. The divine Akamam 
teach that souls, having been united with bodies which are 
formed in accordance with their kanmam, and having gone 
through their required experience [in heaven, hell, or else- 
where, according to their kanmani]^ will, by the grace of 
God, return again to the earth. 

Here we have a summary account of the Tattuvam, of the 
; Dul's connection with them, and of its leaving and taking 
bodies. 

XLVIII. 

Of the Four Orders of Beings, and the jffumber of their Matrices. 

There are four orders of developed beings, viz : the egg- 
born ; the sweat-born ; the seed-born ; the womb-born. Of 
these, there are, of immovable things, one million, nine 
hundred thousand varieties ; of creeping things, one mil- 
lion five hundred thousand ; of gods, one million one hun- 
dred thousand ; of things from water, one million ; of flying 
things, one million; of four-footed things, one million; of 
human beings, nine hundred thousand. These are the sev- 
eral classes usually mentioned. These require, all together, 
eight million four hundred thousand matrices. These are 
all the matrices. ^ 

The last ten stanzas treat of matters belonging to the 
JSakala-Avattei. 

XLIX. 

Of the Soul in the Sakala-Avattei. 

That state of the soul in which it passes through the above 
mentioned matrices, by deaths and births, and in which, by 
God's direction, it receives and experiences its punniyam 
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and pdvam, merit and demerit, is SaJcah-Avattei. The soul 
must eat, at one time, the two results [of its kanmam], pun- 
niyam- and pdvanij which connect with former births that 
never let go this Sakala-Avattei. The fruit resulting from 
eating [experience of good and evil] in former births, is 
called sagnchiUiam; pirdrattam is that fruit [of kanmam] 
which is now ready to be eaten and ended ; dkdmiyam is 
that fruit which arises while one is eating [while he is pass- 
ing through the experience of pirdrattam]. These three 
kayimam will leave one, by the aid of Sivan who makes 
them to cease. Accordingly, when they [these three] are 
equally balanced, then, Arul herself, who is called Tirotha- 
Sattly a, name distinctive of her character in which she pos- 
sesses anger that she had not from eternity, and, as long as 
there exists kanmam to be cancelled, obscures souls so that 
they cannot see Sivan, and leaves them in narakam {isjrsu>)j 
hell, or suvatkam {sreupsih)^ the paradise of Indra — [then 
AruC\ will graciously unite herself with souls, in order to 
give them salvation [final deliverance from kanmam]. The 
good Satti-nipdttiam [f^^iSuir^ih) will then shine. 

This stanza explains the operation of Sakala-Avattdj the 
three kinds of karimam, the oalancing of the kanmam for 
their removal, and the great grace of AruL 



Delive7*ance of the Soul from the Bondage of its Organism, in- 
cluding a View of the Satti-nipatham and Sutta-Avattei. 

The Satti-nipdtham, which is worthy to be sought, is of 
four kinds [or degrees, according to the stage which the dis- 
ciple has attained to]. The way in which it possesses these 
[different characters] is by the Sutta-Avattei, which is that 
[condition of the human organism] in which God, the pos- 
sessor of gndna-nadam ((cj/reor/FL-ii)), the wisdom-dance, who 
stands as the arivu, understanding, of those who are fitted 
to enter the unspeakable gndna-pdtham, stage of gndnam^ 
will appear in a divine form, and establish the soul in Aral, 
so that the Kevala-Avattei, in which is great delusion, and 
the Sakala-Avattei^ in which there is great uncertainty and 
error, may not adhere to it — the state in which He will re- 
move the malam. The Sdstiram require that these things 
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be made known to those who have passed through the three 
stages, 8aritkei\ kirikei and yokam, which give spotless fame. 

The four Sai&mpdtham are as follows. 

When souls secure, by means of the charity, and other 
good deeds, performed through a succession of births, an 
adjustment of their kanmam^ and, by the removal of malam^ 
are prepared for deliverance, then, the Satti-nipdiham of 
Sivan exists [i. e. Sivan's Saiti will change her form, and 
reveal herself, in accordance with the state and wants of the 
soul as it advances in the divine life]. This [Satti-nipatham'] 
is four-fold. These distinctions, which depend on the regu- 
lar and successive stages of preparation by the removal of 
the malam, are marked by the following terms, viz : mantam 
(wih^u)), slow ; mantataram {Lui^^jrui), more slow ; Uviram 
{^€Sjnh\ rapid ; tlvirataram {^eSjr^jrui), mc/re rapid. 

Note. — Taram, as here used, is a termination borrowed from the 
Sanskrit, making the comparative degree. It is by the aid of Satti 
in her varied forms, called Satti-nipdtkam^ that the soul makes this 
advancement in preparation for final deliverance, complete redemption. 

The fruit of this Satti-ynpdtham^ is as follows. In the 
three stages, sarithei, hirikei and yokam^ it gradually purifies 
the words, thoughts and conduct, and fits the soul for [the 
course in] gndnam. He who possesses mania- Satti-nipdlham 
is distinguished for his piety and devotion in the sacred 
temples, and with his priest. Then Sivan, abiding in the 
skillful priest, will administer to him samaya-ttdchei, the 
initiatory sacrament, and conform his words, mind and con- 
duct to the appropriate work of sarithei. 

At the completion of this stage of sarithei^ mantatara- 
Sntli-nipdtham arises. This is as follows. Here comes up, 
in connection with sarithei^ which possesses the piety above 
mentioned, a gndnam which says that Siva-pusei (^a/yso^), 
worship of Sivan, must be performed [prompts the disciple 
to the performance of Siva-pusei]. Then Sivan, abiding in 
the teaching priest, will administer visesha-tidckei^ the con- 
firmatory sacrament, and will make known to the disciple 
that method of worshipping Sivan [= Siva-pusei'] which 
involves pagncha-sutti {u(i^s=^^^)^ the five purifications, and 
thus shape his words, mind and acts to the spiritual and 
external performance of ^wsa. This is mantataram [man- 
Uitdra'Satii-nipdiham']. 
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Note. — The pagnckasutti are fire purifying ceremonies which 
form a part of every pusei. These are : 1 . Teka-sutti {Q^s^^^^ 
purification of the body. This is efiected by bathing, and the use of 
certain mantiram, 2. Attuma-sutii («{j(^^^^i^<^)t purification of 
the soul, or mind, preparatory to other service. This ceremony con- 
sists, chiefly, in the suppression of the breath, and in the mental 
repetition of mantiram, 3. Tiraviya-sutti {^rreSuj^^^\ the cleans- 
ing of utensils, and of flowers and other oflerings. This is done by 
sprinkling water, by repeating mantiram^ etc. 4. Lingka-sutii 
{^eSiks^fi^)^ the purifying ceremony to Siva-lingam^ in the 
temple. This consists in removing the old flowers, etc., with whidi 
the sacred emblem has been adorned, bathing and anointing it, and 
in applying fresh flowers and other offerings, with the appropriate 
mantiram, 5. Mantira-sutti (ldib^jt^^^), purifying by the use 
of the pagnchdkkaramy in certain forms. In tnis case, the first three 
letters, a, Uy w, in the form of Owi, are prefixed to all the several 
formulas used ; and all the letters, wa, ma, si, vA, ya, the last devel- 
oped form of these mysterious symbols, are changed in their relative 
positions, and affixed to the formulas : thus, Sivdya tiama, meaning, 
I worship Sivan. 

This kirikei'QOUTse being completed, tivira'Satti-mpdtham 
arises. This is as follows. He [Sivan in the Guru] will 
make known [to the disciple] the real meaning of the 
ashdangka-yokam {^^L^niasQuj/rsui), the eight observances 
of the Ydki, will make him renounce, as very bad, the six 
sensual passions, namely, kanmam, lust [hatred, avarice, 
sensuality, madness or anger, and envy], will fix his atten- 
tion in meditation, and will cause him to be absorbed in 
samdthi, abstract meditation. This is tiviram [tlvira'SaUi- 
nipdtham]. 

Note. — The ashddngka-ydkam are eight essential parts of the 
form of worship which the regular Yoki must practice. These eight 
parts are as follows. 

1. Yamam (^ojuiui), refraining from all carnal appetites, from 
lust, covetousnees, theft, murder, and lying ; and subduing the senses. 

2. Niyamam (fSiuiDih), voluntary observances, as those of pen- 
ance, purity, and study and meditation on the Tattuvam ; the wor- 
ship of the gods ; and the cultivation of a cheerful mind. 

3. Athanam Lf^forih)^ position in meditation. This involves 
various uses of the hands and feet, for closing the orifices of the 
body, and for other purposes which are indicated by th« esoteric 
doctrines of Hindii ai^hropology. 

vbL. IV. 21 
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4. PirdnAyAmam {LSjrfr^tum^th)^ oeremonial breathing. In 
this, three particulars are regarded, viz: risakam (^Qjr^sih)^ the 
act of exhaling breath by one nostril; purakam (yir<*">), the act of 
inhaling by the other nostril ; humpakam (^iiutf ib), the act of 
suppressing the breath, either when exhaled or inhaled. 

6. Firattiy&kAram {iSjr^fiujtrstrjTUi)^ becoming insensible to pain, 
and being absorbed in meditation. 

6. TAranei {jsirjr^afsr)^ the act of fixing the mind on one of the 
five divine seats in the human body, looking for a vision of God. 

T. TiyAnam [fiiuirearLb)^ meditation. This consists in abstracting 
the mind from all sensible objects, and fixing it on Sivan, as in one 
of the five positions in the body. 

8. SamAthi (fuitT^\ the vision of one's self. In this state, the 
soul is free from the influence of the senses, fi*om all bodily appetites 
and passions, though it still exists in the body, and is the life of the 
Perceptive Organs. This vision of one's self is obtained by divine 
illumination, secured by means of the ashdAngka-ydhamj and the 
illumination of tlvira-Satti-nipAtham, 

On the completion of sariihei, hirikei and yokam^ the rites 
of which have been thus performed in successive births, 
fiviratara'Satti'mpdt/iam, which is adapted to the superior 
staffe oigndnarriy arises. The influence of this form ot Satti, 
will be as follows. Now, the disciple will be pious towards 
the Siva-Gndnis ; will possess a gndnam which will make 
him feel that he must know the three eternal entities [Pathi, 
PasUy Pdsam] which are revealed in the divine Akamam; 
will have veirdkkiyam, a religious zeal, which will lead him 
to say that the world, as the body, etc., formed from Mdyei, 
must be thrown off; will have a desire for muttiy liberation ; 
will have no fear of births ; will have a contempt for this 
world, and that of the gods, Indra's realm ; will nave great 
[spiritual] thirst, which will prompt him to say: When 
shall I obtain Siva-gndnam? when shall I escape from this 
thraldom [of the Tattuvam] ? who will reveal to me Siva- 
Bupam? In seeking the things of the Giver ot gndnam, he 
will be distressed, like the hungry man who seeks the dis- 
penser of food, and like the blind man who wanders at mid- 
day in the hot season, seeking for water. 

This tiviratara'Sdttirnipdtham has also a four-fold devel- 
opment, according to the degree in which the soul is pre- 
oared for it, by the removal of its malam. This four-fold 
distinction depends on four particulars in the progress of 
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souls, in this stage, whicli have come into the possession of 
a Guru who can give them modcham {QthmL^th), liberation, 
by the administration of the gndna-i^dcheij final, spiritual 
sacrament [that in which the Guru gives instruction on the 
six Attuvd, removes the soul from under their influence, and 
brings it into union with the divine feet}. The four degrees 
of progress are in the following particulars, viz: in the 
Guru's removal of the disciple's vexation [the bondage of his 
organism] ; in the character of the disciple's piety towards 
his Guru ; in the manner in which he receives gndmtm, when 
imparted by his Guru ; \ind in the nature of the veirdJcki* 
yam, zealous hostility to his body, and all things else in the 
world, which he acquires while'the Guru instructs him in 
gndnam. These will be specifically presented, in order. 

Note. — The author now uses the four appellative terms before 
employed, to designate these subordinate divisions of this highest 
form of Satti-nip&tliam, viz : mantam, mantataram, tlviram and 
ttvirataram, 

Mantam is as follows. The difficulty with which the Guru 
removes the disciple's vexation, arising from the body, etc., 
is like that of moulding a*tone. The way in which piety 
towards the Guru, arises in the disciple, is like the gradual 
softening of a figure made of sealing-wax, exposed to the 
heat of the sun. The process by which the gndnam that is 

fraciously given, is made to shine upon him, is like that of 
indling fire in a plantain-stalk [which is exceedingly diffi- 
cult, as theplantain-tree holds a very great quantity of water, 
or sap]. When the disciple has acquired, by means of this 
gndnam, veirdkkiyam, contempt for the world, though he 
lives with his family, in the state of wedlock, the way in 
which he will become detached fi-om family and friends, will 
be like the process by which muddy water is cleared from 
the filth with which it is mingled, when the clearing-nut is 
rubbed upon the vessel which contains it. His dislike to 
the world, will be like the aversion which one feels towards 
rice which has been vomited. This is mantam. 

Note. — ^The clearing-nut tSttdngkottei {Qfip(n^ikiQs!nLGS)LJ) \& 
the seed of the Strychnua potatorum^ according to the Linnaean ar- 
rangement. It is extensively used, in Southern India, for clearing the 
turbid water taken from the common tanks. A small part of a seed, 
grated off upon the inside of a brown earthen pot filled with such 
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water, will gradually deposit at the bottom of the pot the foreign 
matter, and leave the water clear. 

To him who possesses this state of mind, mantataram will 
arise by connection with his Guru, The difficulty with 
which the Guru removes the pride and selfishness of the 
disciple's organism, is like that of moulding a pillar of iron. 
His piety towards his Guru will now be like the melting of 
bees-wax in the heat of the sun. The shining of the gnd» 
nam which is here graciously given, will be like the kind- 
ling of fire in common green wood. When veirdkkiyam is 
acquired, by means of this gndnarrf, though, the disciple be 
in the married state, his living without attachment to his 
children and friends, is like the lotus which, though it rest 
on the water, is never in the water. The manner in which 
the world appears to him, is like the traveller's learning 
that the mirage is a mere delusion, who, on coming up to 
what he thought to be water, perceives that it is not water, 
and, further, that the place, also, where he before stood, now 
presents the same delusive appearance of water. As what 
the disciple had before experienced becomes onlv as an im- 
aginary thing and a lie [vain and unsatisfactory], so, now, 
even present things of the woAd appear as a lie. This is 
mantataram. 

Again, Uviram is as follows. This Vtvira'Satti-nipdiham 
arises to him who has reached this stage, through his un- 
broken connection with his Guru. Here, the facility with 
which the Guru removes the pride and selfishness of his 
organism [raises him above the world], is like that of mould- 
ing wax. Now, the piety of the disciple towards his Guru, 
flows readily, like the melting of ghee before the fire. The 
way in which the gndnam, which the Guru graciously gives 
him here, shines forth, is like the kindling of fire with char- 
coal. When he has acquired, through this gndnam^ veirdk- 
kiyam, then, the way in which he will leave his family and 
friends, will be like that of one of a large company of trav- 
ellers who have halted on a public road, who, being absorbed 
in his own business, leaves them without saying any thing 
to them. The way in which the world now appears to him 
as a lie, is like that in which the enjoyment of the ^orld 
had in a dream, becomes false, when one awakes. The way 
in which he [the soul] now exists in the body, distinct from 
it, is like that of the ripe tamarind in its capsule [detached 
and loose]. This is Uviram. 
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Again, by those who have attained to this last stj^, Uvi- 
ratara'SaUi-nipdtham will be had, through the disciple^s con- 
tinued connection with his Guru. Now, the ease with which 
the Guru removes the pride and selfishness of his organism, 
is like that of moulding butter. By means of the piety 
towards the Guru which the disciple now feels, whenever 
he thinks of him, or sees him, and at all times, the natural 
operation of three classes of Tattuvam [viz : the Perceptive 
Organs, the Organs of Action, and the Antakarariam]^ will die 
away, just as rain on the mountain instantly and uniformly 
runs down. The way in which the gndnam graciously given 
by the Guru, kindles in him, is like that in which the fine 
cotton of the lamp-wick takes fire and blazes. The way in 
which this gndnam removes the disciple's pasu-pdsam (u*. 
uir^ih)^ bondage of the soul, is like that of the flame of burn- 
ing camphor, which consumes the whole, without leaving 
even ashes. When he has acquired veirdkhiyam^ by means 
of this gndnam, then, the way in which he fears [the influ- 
ence of] his family and friends, and leaves them, is like that 
in which one, who has lain down to rest without knowinff 
that there was a snake in his bed, will, on awaking, ana 
seeing the snake, hasten away with consternation ; and, also, 
like that in which a person whose house is all on fire, leaves 
his goods, and hastens to escape by some way which he sees. 
The way in which he now sees Sivan, within and without 
him, without perceiving the nature of the world at all, is 
like that in which one, wholly entangled in his organism, 
does not see any thing of Sivan, though he fills every place, 
but looks upon the unreal world as a substantial reality ; 
and like that in which the light of the sun appears not to 
one born blind, but is as thick darkness to him [i. e. the 
world is to the disciple, in this stage, as a non-entity — ^he 
has no regard for it]. 

The way in which such persons renounce the trials [con* 
trol] of their gross bodies, foBmed from the Elements, and 
become embodied in Arul \^=gndnam'\^ is like that in which 
they called the siula-tekam, in which they were born, and 
which were formed from the Elements, themselves. The 
way in which they come into union with Arul, and exist 
without any action of their own, but act as they are actuated 
by Aruly is like that of one possessed with the devil, exhib- 
iting only the acts of the devil. 
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The state of mind witli which such persons bear the trials 
of the flesh, as they press upon them [the pressure of their 
organism], in their pirdratta-kanmam, is hke that of those 
who carry out the aead for pay. They tie up the wonn- 
eaten corpse, and, while they are carrying it, with the worms 
falling upon them, they loathe it all the way to the place of 
deposit. Just so, these disciples loathe their bodies, and 
long for the time when they will fall from them. 

Note. — I have heard this sentiment uttered in language very much 
like that of Paul, Rom. 1 : 24, " Alas, alas ! how shall I escape this 
body of death." 

When united with the Antakaranam in their operations, 
they feel like an elephant in the paw of a lion ; when in 
cooperation with the Perceptive Organs and the Organs of 
Action, they cry out like a frog in a snake's mouth ; when 
they feel the influence of the Eudimental Elements, the 
media of sensation, it is like the eye when touched with 
lunar caustic ; and like the boil probed with a sharp, heated 
instrument. They, havinff been thus greatly distressed, now 
recover their minds, and think of the grace of their heavenly 
Guru ; their whole bony skeleton is dissolved [its fluids are 
all dried up], and becomes as the fabric [cloth which has 
been covered with wax, so that it might be painted] from 
which the wax has been removed, and as the wood-apple 
which the elephant has sucked [a mere dry shell]. All 
their members are gradually dried up by the fire of gndnam ; 
and then, when the powers of the Tattuvam are annihilated, 
a flood of heavenly joy, as if the flood of BrahmS had sprung 
from a small fountain, will burst forth beyond their power 
to retain it, like a river overflowing its banks, and will drip 
from the hairs [pores] of the body, as water from the wet, 
fresh kiisei' {(^ea^) grass ]* and their whole body will be 
like the hedge-hog, their hair standing out continually with 
holy joy ; and while tears of joy gush from their eyes, like 
floods from the water courses, they can only stanuner. Thus, 
while all their members stand in the form of love, they 
bathe in the floods of heavenly joy. As a swing without a 
rope [by which it is moved] ; as the top that has ceased to 
whirl ; as the tongue of a bell that has fallen to the ground ; 



^ P6a CYiiosurdideB. 
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as Brahmfi's flood, when all [the agitations of] its waves 
have ceased ; and as the atmosphere, when every breath of 
wind is stayed-H30, do Sivan and the soul exist together, in 
perfect union, no longer as two. 

LI. 

The true idea of Mutti," Liberation^ as distinguished from that 
entertained by several Schools, 

The Lokdyihan, Epicurean philosopher, maintains that the 
enjoyment of women is muUi. The Puttar, Buddhists, say 
that muUi consists in the destruction of the five kantam 
(s^jgih), viz : uruvam {^0^u)\ form [body] ; vethanei ((?«/- 
^25w), sensibility; kurippu{(^jSluLi\ discriminative quality; 
pdvanei {urro/^^), experience; vigngndnam {eSI(i^^frarLb)j 
understanding. The Sdnghiyar say that the destruction of 
the Three Kunam is mutti. The ISamanan (,Fiz)68arc5r), Jain, 
asserts that the destruction of the wide-spread kanmam is 
mutti. The Pettavdthi {Qu^^^n^) maintain that mutti con- 
sists in the removal of the malam. The Kanma- Yokis {smio" 
QiuirSsdt) teach that the continuance [indestructibility] of 
the body, is mutti. The Mdydvdthi and others maintain that 
mutti consists in the intellectual apprehension of all things. 
The Pdtkariyan {uirpsifiajdft) holds that mutti consists in the 
annihilation of the soul. The Sittar (9^fiS) say that mutti 
consists in the attainment of the eight sitti* The Niydya" 
vdthi and Veiseshikar maintain that mutti consists in lying 
as a stone. These ten [ideas of] mutti all involve error. 
The true and glorious mutti is that mutti in which the soul 
obtains Arul, so as to escape from all the three malam. This 
is the proper idea of mutti. 

A further view of the above-mentioned mutti [the distinc- 
tive doctrines of those School^]. 

The Lokdythan, who lives upon the world, teaches as 
follows, according to the Sdstiram given bv the lord Viru- 
kaipathi (eS^spu^) [Sans. Vrihaspati'\. There is but one 
logical principle, viz : Perception. There are only four Tat- 
tuvam, viz : piruthuvi, appu, teyu and vdyu, the four Ele- 
ments [dkdsam being omitted]. When one dies, he is not 

* See note on page 87, of this volume. • 
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born again. The things most desirable for a man, are wealth 
*nd sexual pleasure. The notions of God, of merit and 
demerit, of heaven and hell, are all false. The body which 
is composed of the four Elements, is the soul ; for, it ia 
only the body that passes through the six stages, viz : con- 
ception, birth, growth, maturity, decay and death ; it is the 
body which exists in possession of the four castes, as that of 
Brahmans, etc, and, also, passes through the four stages of 
Br&hmanical life, as that oi the pirarnasdn {iSjitD^iTifi)^ uBxih.'' 
elor-student, etc. Therefore, the body is the soul. K any 
soul, other than the body, existed, we ought to see it, as we 
do earthen pots, cloth, etc. The experience of pleasure and 
pain in this world, constitutes heaven and hell. There ia 
no other birth. The enjoyment of women is heaven {rndd- 
cham) [here = mutti']. 

The Puttar, Buddhists, teach as follows, according to the 
Sittdntam {9^^mE^u>), the Sdstiram of the Puitar. There 
are two logical principles, viz: Perception and Inference. 
There are twenty-three Tattuvam, viz : four Elements, dkd- 
sam being rejected ; five Perceptive Organs ; five Eudimen- 
tal Elements; five Organs of Action; and four Intellectual 
Organic Faculties. Of all these, putti is the chief. The five 
haiitam are as follows. Bupa-kantam l^zuruvarn] is the 
collection [combination] of eight particulars, viz : the four 
Elements and four Rudimental Elements, sattam being ex- 
cepted. This is the body of the soul. Vigngndna-kantam 
is the gndnam, understanding, which results from the union 
of the Perceptive Organs and the Rudimental Elements. 
Vethand'kantam is the knowing [the consciousness] of pleas- 
ure and pain. Kurippu-kantam is that Kunam^ distinctive 
quality, which is included in the five categories,* all of 
which are involved in every operation of vigngndna-kantam. 
The five categories are: per {Quit), name; kuTiam {(^eaaru)), 
distinctive quality ; tolil {O^rrL^io), function ; sdthi {^it^), 
class ; porul {QuiT0&r\ substance. Take a cow for an ex- 
ample. Here, ko is the name ; ko also marks the class ; the 
color, etc., are distinctive qualities; walking, etc., are the 
functions; the horns, neck, etc., constitute the substance. 
Sankdra-kantam {fissajrsiB^ih) \==^pdvanei\^ is the pain [what 



* See page 86» § {Z\ above. 
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one must do, enjoy, suffer, etc.] of love and hatred, of merit 
and demerit. There is no soul other than these five kantam. 
There is no God. The particulars of these classes of kan- 
tarn are given in the pure iSdstiram, as follows. Rupam is 
eight-fold ; vethanei is three-fold ; vigngndnam is six-fold ; 
hurippu is six-fold; pdvanei [here called seykei, action] is 
twenty -fold. Thus, the five kantam embrace forty-three par- 
ticulars. A full explanation of these things may be found 
in the Parapaksham {ujru^th) [a treatise about as long as 
the Siva-Pirakasam, devoted to the statement and refutation 
of the doctrines of the several heterodox Schools]. When 
these things all cooperate; and succeed each other in regular 
order, they cause pentam, the entanglements of birth, etc. 
When the five kantam are destroyed, that is muUi, liberation 
[annihilation]. 

Note. — ^The eight particulars in rupa-kantam are the four Ele- 
ments and the four Rudimental Elements, as indicated in the state- 
ment. The three in vethanei are : kusala-vethanei ((5«F6u(?ffl/^2sw), 
pleasurable sensation ; akusala-vethanei- {^(^^eoQeufi*2esr)^ disagree- 
able sensation ; kusald kusala-vethanei (^(^<Feorr(^s&)Q(Su^2esr)^ mix- 
ed, pleasurable and painful, sensation. The six vigngndna-kantam 
are the arivu, understandings, which result from the five Perceptive 
Organs and manam. The six kurippu-kantam consist of the kunam, 
distinctive quality, in each category involved in the several vigngnd- 
na-kantam. The twenty particulars included in pdvanei, are "the 
ten good actions and the ten evil actions which come from thought, 
word and deed ;" that is, such as one is led to put forth in these 
respects, in accordance with his kanmam, which binds as the law of 
fate. The good acts are : repeating mantiram ; praising, adoring ; 
worshipping by making various offerings ; being considerate ; speak- 
ing the truth ; being respectful, etc The evil acts are : reviling ; 
reproaching with bitter and low words ; lying ; speaking harshly ; 
being angry ; killing ; stealing ; plundering, etc. 

The Tamil writers speak of four classes of Buddhists. The view 
above given embraces the peculiarities of one class, which is usually 
distinguished by the name of its founder, Savuttirdntikan (^(Sij^^' 
jriTtB^sear), Our author subjoins the distinctive peculiarities of the 
other three classes — giving the particulars in which they differ from 
the Savuitirdntikar, or the views which they respectively hold, in 
addition to what are specified above. 

, Auether^ class of Puttar [the followers of Pokds&rojnan 
{QutrstT^nffGSBtesf)\ hold that Tnod^cham is the dripping oignd* 
VOL. IV. 22 
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nam, understanding, which one perpetually experienoefl, like 
a continual stream of water. 

Note. — ^These are idealists. They hold that there are no real ex- 
istences excepting ideas. In sensation, or perception, there is nothing 
present but an idea ; this idea becomes remembrance. What seems 
to exist, therefore, is nothing but a series of ideas and remembrances. 
Hence, their mddcham, chief good, is that which flows from ideas — 
** the dripping of gndnam.^^ 

Another class of Puttar [the School of Attumikan {^^jp^^ 
£/9tf ear)] hold that modcham consists in a regular course of 
pure gndnamy intellectual exercise [which is the result of an 
organism made up of parts], with which neither pleasure 
nor pain has any connexion. 

Another class of Puttar [the School of Veipddikan (croa/- 
utTUf.s€Br)'\ hold that mddcham is the annihilation of the gnd- 
nam, understanding, which is a mere result of the five kan- 
tarn, [which takes place when the kantam are dissolved,] just 
as the light of the lamp ceases when the wick and the ghee 
are consumed. 

Note. — It seems to be held by each School, as Veipddikan teaches, 
that, "whenever any Buddhist attains to the peculiar, distinctive 
doctrines of his School, he will secure mddcham.^ 

These classes all hold to the general doctrines ascribed to 
the Savuttirdntikar ; and therefore they are to be considered 
as constituting four classes of Buddhists. 

The Sdngkiyar hold that muUi consists in the subjection 
[or destruction] of the Three Kunain. The author of their 
Sdstiram was Kapilan {siSieoar), According to the teach- 
ings of this Sdstiram, pirakiruthi is eternal ; is unproduced ; 
is material ; is the [material] cause of all visible existences ; 
is the vadivu (o/if ©/), form — state [of primeval matter] in 
which the Mukkunam do not exist developed alike ; and is 
without form. The developments from this are the twenty- 
three Tattuvam from putti to piruthuvi [Pufti is here con- 
sidered as the last of the Antakaranam; and sittam is omit- 
ted, being included in Tnanam,] There are twenty-four [Tat- 
tuvam] in all [the twenty-three, and pirah'rut/d]. The soul 
is different from these, is eternal, unproduced, formless, mani- 
fold ; is not a being which understands any thing, but mere 



Digitized by VjOOQ IC 



anim, knowledge. Such is the soul. Including the soul, 
there are twenty-five Tattuvam. There are three logical 
principles, viz: Perception, Inference and Revelation. There 
IS no impurity in the natural state oikanmam. The knowl- 
edge [experience] of pleasure and pain, which belongs to a 
succession of births, etc., is the property of [depends upon] 
the Avaittif condition, which exists from eternity, and into 
which putti enters. This is pettam, entanglement of organ- 
ism [source of pleasure and pain]. The pleasure and pain, 
which arise from that developed organism that is free from 
ignorance, possesses pxUti^ and understands the nature of 
pirakiruthi and of puj-ushan^ the soul, belong to pirakindfii, 
and not to the soul. Modcham is the resolution of the Three' 
KuTuvm, So teaches the Sdngkxyan, 

The sentiment of the Samanar, Jainas, is that mutti is 
the destruction of the spreading vinei (fflBSsw) \=:zkanmarn\. 
They have four logical rules, viz: Perception, Inference, 
Revelation and Similitude. Arukan {^(jgseaf), the author 
of the Aruka- [Samana-] Sdstiram, has existed from eternity. 
The soul is entangled and clogged with impurities which 
have existed from eternity, such as lust, etc. ; is of the size 
of the body ; grows as the body grows ; wastes awajr as it 
wastes ; and possesses the following six attributes, viz : to 
exist either without, or with, a body; either in eternity or 
in time ; either as kanam^ property, or the kunij subject ; to 
be, or not to be ; to exist as one, or as many ; to be embodied 
either in stuhim or in sukkumam. Pettam {Qu^^ld) is that 
in which souls, as atoms [minute beings] pass into eight 
million four hundred thousand yoni, matrices, are born, per- 
form the six occupations [viz : husbandry, mechanic arts, 
writing, trade and commerce, the arts and sciences, and 
architecture], and in which they experience pleasure and 
pain. There are twenty-four Tattuvara, viz : the twenty- 
three Attuma-Tattuvam [sittam not being included], and ku- 
nam. Modcham consists in destroying the entangling and 
clogging impurities, leading to action, suffering, etc. [which 
adhere to the vsoul from eternity], by practicing the Sdstiram 
given by Arukan, by means of the difficult penances pre- 
scribed in that Sdstiram, such as lying on hot stones, etc., 
and by observing the rules not to l^ill, etc., and thus becom- 
ing niruttoshan {S(T^^Q^rT(Si^eisr\ one freed from organic im- 
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purity, like Aruhan himself. AtanmdUi-Myam (jf/^aruirr^fi* 
sfTiuih)^ the gross body, is temporary, and subject to ptUam. 
Tanmdtti'kdyam (^munrji^snujih), subtile body, is eternal, 
and involves mUdckam [i. e. is fitted for mCdcham], Further 
particulars may be had in Parapaksham,^ 

One distinctive doctrine of several Schools is, that the 
removal of the malam constitutes modcham [z=:rnuUi], Those 
who hold this doctrine are polemical [or heterodox] Seiuar. 

Note. — These polemical sects are all included in the term Petta- 
vdthi, occurring at the commencement of this stanza. The Petta- 
vdtki, as their name implies, hold that all souls are entangled in 
pdsam, or malam. The most prominent of these polemics are the 
Isura-samyavdthi, who ai-e first named. They claim an equality with 
Si van in their final state, mutti. Hence their name. 

The Isura-samyavdthi {ffSrjTfu>iuQ/iT^) [a sect otSeivar] hold 
the following notions. Mutti consists in the destruction of 
malam. There are three eternal entities, Patlu) PUsu and 
Pdsam, Souls are manifold, eternal, unproduced, and from 
eternity entangled [enshrouded in malum]. There are five 
malam, thirty-six Tattuvarn, and six logical rules. When 
kanmam is eaten [cancelled], and the malam are matured 
[ready for removal], then one will obtain the four kinds 
oi Satti-nipdlham^^ will receive the initiatory and confirma- 
tory sacraments, will worship Sivan in the prescribed way, 
will escape from the three malam by means of the ^irvdna- 
tidcliei.X which purifies the Attuvd; and, at the dissolution of 
the body, will, like God, possess a form filling all space, will 
be endued with omniscience and omnipotence, will be able 
to perform the five divine operations, and will exist as a 
being distinct from Sivan. Such are the muit^'ditumakkal 
(QPji^fr^^tLiTds&r\ liberated souls. 

Other divisions of those who hold that mutti results from 
the destruction of the malam, Thev are the six following. 

The School of Eikkiyavdlhi {^dQujeurr^) hold the doc- 
trines above stated. The points on which they differ are the 
following. With souls which are pure from eternity, Sivan 
will [when thej'' are brought forth] unite mdyei and kan- 

* See page 189. f See stanza L. i See stanza X 
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mam; and, when their hanmam is balanced [its fmit all 
eaten], be will cause Satti-nipdiham to arise, ana, appearing 
in the person of a Guru, will graciously remove the two 
malam, mdyei and knnmam. Then, as milk mingles with 
milk, and water with water, so the soul will mingle with 
Sivan. This is the modcham of the Eikklyavdthi. 

Pdsupaihi {urr^u^\ the author of Snngkirdntavdtham (^/e/- 
QjTirih^(si/iT^t}>\ hold, in the main, to the doctrines mentioned 
above. There are two divisions of Sankirdniavdtliam, Ac- 
cording to one, souls are not enshrouded in malam from 
eternity. They possess gndnam, understanding, by means 
of the combination of the Tattuvam [by means of their 
bodily organs], which are both causes and effects. They 
are entangled in mdyei and kanmam. by God, and made to 
eat [experience] the pains of [successive] births. If veirdk- 
h'l/am, contempt of the world, be born in them, then, when 
the two mahim^ mdyei and kanmam^ have gone [been re- 
nounced] by means of the tidchei^ God [Sivan] will cause 
his gndnam to pass over to them, as the sun passes from one 
sign to another, and will himself cease to act [in themj. 
This is the modcham [of this division] of the system. This 
[conduct of Sivan] is like that of a man who commits the 
care of his family to his son, and becomes a Sanmydsi, Brah- 
man ascetic. He who holds these doctrines, is, also, called 
a Piravdkesuravdtlii {iSlireunQs^ireurr^), 

Note. — The term Sangkirdntavdtham is composed of sangkirAn- 
tam, the passage of the sun fr(»m one sign of the zodiac to another, 
and vdtJiam^ disputation, discourse. The application of the term to 
this polemical sect of Seivar^ is explained by the notion here ad- 
vanced, that Sivan causes his gndnam^ as the sun of wisdom, to pass 
over to his disciples. In the application of the term Piravdkesura- 
vdthi, the same idea is involved, but the figure is changed. Here, 
the communication of gndnam, by huran, Sivan, to liberated souls, 
is compared to the flowing of water. The word is compounded of 
piravdka, from piravdkam, a stream, an overflowing, isuran, God, 
Sivan, and vdthi, a polemic. Sivan pours his gndnam upon the soul, 
as a flood of waters. 

* . 

The other division of Sangkirdntavdtham, is as follows. 

Isuran, God, is subject to no change. Souls are, from eter- 
nity, pure; like an unlighted lamp, the soul shows nothing; 
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but, like a magnet which attracts iron, it causes the body, in 
its presence, to act. When the body is active, the Perccp' 
tive Organs grasp each its own Budimental Element [the 
medium of sensation], just as the parts of a moving machine 
perform each its own office. The Antaharanam will appre- 
hend each sensation [and thus complete the act of percep- 
tion]. Were the Antukaranam removed, the Perceptive 
Organs would enjoy no fruit [would perceive nothing.] 
When pirdna-vdyu is resolved [destroyed], the body will 
cease to act. When the malum in which the soul has been 
previously enshrouded, are removed by tidcltei, then, as the 
face is transferred to the mirror, so the qndnam of Sivan 
will be transferred to the soul. Then the soul, as wood 
thrown into the fire becomes fire, and as a substance put 
into a salt-pit becomes salt, will become Sivan ; pasu-kara- 
nam, the natural powers of the soul, will change [pass away] 
and Siva-karanam will operate in it ; and, becoming possessed 
of universal understanding, it will lose all consciousness of 
*I/ and *mine.' This is the modcham of [this division .of] 
the tSangkirdntavdtlii, 

The Makdvirathi (u>sireS!jr^)^ Great Hermits, have the fol- 
lowing creed. Souls are, from eternity, united with three 
malum. In their embodied state, even, they are destitute 
of Kmi/d'SaUi, and are united with Ondna-Saiti only. Sivan 
possesses both Ondna-SaUi and Kmyd-Sutti By removing 
the three malam, at the proper time, by tidcheij and by cher- 
ishing great desire, and acting according as the excellent 
Sdstiram requires, they will, at the dissolution of their bodies, 
remain in possession of only Ondna-Sattu This is the mod- 
cham of the Makdvirathi. 

The KdpdlUcan {^rruneSs^) holds, like the Makdviraffn, 
that modcham and pettam are correlatives [balance each other]. 
It is asserted by the HuUirar, and others of this School, that 
the three Sdstiram^ viz: Pd-mputham {un^uj^u)), Makdvira- 
tham {wsneSjTfiih)^ and Kdpdlikum {snuneSlsih) [the works, or 
doctrines, of the last three sects of ISeivar named above], are 
limited to the AMuma-laituvam and the Viitiyd-I'aUuvam^ 

Again, the Avikdravdihi {^(sSsnireun^) maintain the fol- 
lowing views. As a lamp, in a vessel with holes, shines 
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througli those holes, so the dttuma-gndnam, understanding 
of the soul, shines through the Perceptive Organs. Without 
the agency of God, the soul itself sends forth the Perceptive 
Organs to the objects of sense, and takes cognizance of tbem. 
This state of the soul is pettam, Mutti is as follows. Be- 
fore dnava-malam is ready to be removed, the soul obtains, 
by the grace of God, the lamp of wisdom, that the darkness 
of drmva-malam may disperse. Just as one takes a lamp in 
his hand in order to get something in a dark room, and just 
as the thirsty and weary traveller desires, and goes and ob« 
tains, water and shade, though they are without emotion; so 
the soul, distressed by the sorrows of successive births, will 
istelf go and obtain Sivan who has no emotion, and will be 
at Sivan's feet free from sorrow. This is the modcham of 
the AviMravdthi, 

These seven, the Siva-saTnyavdthi, the Eihhiyavdthi, the 
Pdsupathi the Sangkirdntavdthi, the Makdvirat/n, the Kdpdli* 
kan and the Avikdravdthi, all hold that mutti is the removal 
of the malam. 

The Kanmayoki {scsrmQajnSis&r) maintain the following 
doctrines. When one has finished the hard services of yd- 
karriy has purified the Nddi, and, by means of pirdndydmam, 
which consists in the exhaling, inhaling, and suppressing, of 
the breath, according to rule, has established motionless, in 
sulimunei*nddi, the len Vital Airs which are resolved, very 
subtile, into ideij and pingkalei, then, this body will become 
a very hard body, and will never perish. This, the Kanma- 
yoki assert, is mddchamr-^i\i\B is their muttiy liberation ! 

There are four classes of VeihdntistSy viz : the Pdtkariyan 
{urrpstBiu^) [the School of Pdtkariyan^, the Mdydvdthi 
(wnujtr&ifr^)y the ^ttnppira7navdthi{f^^uL9jrLti^tr^), and the 
Kinddppiramavdihi {Q/?L^nui3sTLDeun^). The last three of 
these maintain that vivekam {eSQ^sth), discrimination [the 
power of distinguishing reality from illusion], is mutti; the 
other holds that modcham is obtained by vivekam. 

The Mdydvdthi hold that the universe is developed, and is 
resolved into Mdyei, just as silver appears in the pearl-oyster 
shell [all is illusion]. Thija Mdyei is not, like Piramam, 
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sattiyam {^^^(uid\ truth [a reality] ; nor is it, like a hare's 
horn, akattiyam {^s;i^iuu>\ necessity [or a term used by 
necessity]. Piramam only is sattiyam; but every thing 
visible is asattiyam {^^^^ujt}>\ untruth [illusion]. To un- 
derstand [distinguish] this peculiar form [essential nature] 
of Piranuim, by means of Vetlidnta-gndyiam, and that the 
soul itself is Piramam, is modcham. 

The Sattappiramavdthi teach that Para-Piramam is the 
cause [material, as well as efficient] of all things. When 
this is understood, every thing will be satta-sorupam (<f^^- 
Q^rr^uu))^ of the nature of sound. The world, which is 
asutlam {jf/sr^^ih), impurity, to the soul, is a vikdram {eSsiTjru)\ 
mere altered state, of that Piramam. Every thing which 
exists, both perishable and imperishable, is mere sattam, 
sound. To distinguish, clearly, that this is Pirama-sorupam, 
Piramam^ s essential form [or nature], is modcham. 

The Kiriddppiramavdthi hold the following notions. I 
am Piramam. I have never existed as one, alone ; but have 
stood, without regard to time, in various ways with the 
many changeful beings that have sprung from me. All the 
various existing things are temporary. I am that existence 
which is eternal. To know this, is modcham. 

These three systems are mentioned by Veiliaviydsan {Qot^- 
eSujtr^m) [the compiler of the Vetham]. 

The logical rules of the Veihdntists are six, viz : Percep- 
tion, Inference, Eevelation, Similitude, Implication and Ne- 
gation. 

The Pourdnikar (QuetrjriTGfifisir), Purdmsis, who follow the 
Purdriam {i^jr[TesBnj)\ have the following creed. They hold 
to eight logical rules, viz: the six just named, and Sam- 
pavam {^ldu&jld) [^Unmei], Essential Property, and JSitlil' 
Jcam, Tradition. The Purdnam teach the rites and ceremo- 
nies of the Vetham; they set forth in order the doctrines 
of the following systems, viz : the Sdngkiya-Patha^nchalam 
(^niEjQujuiT^(i^feou>\ system of Pathagnchali (u^^^eSI) ; the 
Pagnchardttiram {u(c^^jTfr^^jn}>) [the Sdstiram of a class of 
Vaish];iavas] ; the Pdsupatham{uiT»ujgih)] the /Seivam{<ea>^QiLD) 
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[a division of Saivas]. They also give account of the cre- 
ation and destruction of the universe, and genealogical his- 
tories of gods, men, etc. Modcham consists in knowing that 
the ancient historical work is the Makdpdratham {iiistTunjifiih\ 
MahabhSrata ; that the Purdnam are the Eighteen ; that 
the Twenty -five Tattuvam are Purada-Tattuvam ; that the 
Twenty-six Tattuvam are Ruttira'Tattiwam ; that the Twen- 
ty-seven Tattuvam are Siva-lattuvam; and in discriminating 
el clearly understanding] the things which they involve, 
ence they say that vivehim, discrimination, is mutti 

The Pdtkuriyan and Pagnchardttiri [Vaishnava sects] both 
maintain that the destruction [resolution] of the developed 
soul, is mutti 

The tenets of the Pdtkariyan are as follows. The whole 
collection of spiritual and corporeal beings, such as the 
celestials, human beings, beasts, birds, trees, etc., constitute 
the diversified form of Piramam. This Piramam is the 
form of wisdom and happiness, is new [ever changing in 
new developments], is eternal, and all-comprehensive. This 
[Piramarn] is Isuran, God. Not to know that this diversi- 
fied form of Piramam is the world, is sananam, birth [the 
cause of the succession of births]. This Piramam only is 
sattiyam, truth. The world of spiritual and embodied be- 
ings will, at the time of destruction, be resolved into Pira- 
mam, Modcham consists in the soul's understanding, by 
means of Vethdnta-gndnam, Piramam as thus described, and 
in existing in this Piraraara. 

The Pagnchardttiri hold to the Twenty-five Tattuvam. 
One of these, vdyu-tevar (eunuLiQ^eoff)^ is called Para-Tattu- 
vam {usT^^^euLD). From this arise the following four, for 
the purpose of creating the world, viz: Kiruttinan (©(i^lI- 
i^€aar(da-), Arjuna; Aniruttan {^iSa^^^esr)^ the Invincible; 
Makdttuvasan {u>srr^^eUiF^') ; Poukiiieyan (^QjierrSQesrujeor), 
By these four persons, the whole universe of spiritual and 
embodied beings is created. Their modcham is like that of 
the Pdtkariyan, They both hold that the destruction of the 
soul [as individualized] is mutti. 

The Vdmavdthi (iOJirLoeurr^), Payiravdthi (uuSiro/rr^), and 
others, hold that sitti is mutti. They act on the principle 
that to woi^hip Satti according to the sitti-tattuvam ^fl^jS- 

TXHi. IV, 26 
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^^miih)^ rule of ntti, and to accomplisli tlie eight sitti^ is 
the chief thing. The eight sitti are the following, viz : 
animd, makivid, karimd, lakumd, pirdtti, pirdkdmiyam, IsattU' 
vam, vasiUuvam. Animd is that power by which, when one 
wills his body to be small, it will become less than the frac- 
tion of an atom. Makimd is that by which, when one wishes 
it, his bodily form will become as large as Makd-Meru, Ka- 
rimd is that by which one becomes so heavy and fixed, that 
he can neither be shaken nor lifted, though Indra's elephant, 
and others, come and attempt to move him. Lakumd is 
that by which the body maj become so light, that it will 
pass, as quick as thought, without being touched by mud or 
wat^r, and without experiencing any obstacle, to any place 
which one may think of in the fourteen worlds. Pirdtti is 
that by which, when one thinks that he should have the 
pleasures of Brahmfi, and other gods, he has them. Pird- 
kdmiyam is that by which one may have intercourse with 
many hundred thousand women separately in a single kariam 
(««BrLo) [== four minutes], tsattuvam is that by which one, 
at will, controls Brahmfi and the other gods. Vasittuvam is 
that magical power by which its possessor can bring all other 
souls under nis control, and can make this world as teva- 
lokam, the world of the gods, and teva-lokam as this world. 
These eight sitti constitute mddcham. They are the mutti of 
the Vdmavdthi and Payiravdihi. 

The Yeiseshikar and the NiydyavdOii hold that mutti is 
pdshdnam (uir^rreaoru))^ being stationary [i. e. becoming as a 
stone, insensible]. 

According to the Veisishikar, there are seven classes of 
principal things to be considered, viz : tiraviyam (^jreSiuth) ; 
kunam ; kanmam ; admdniyam (srriD/reofifuu)) ; samavdyam 
(,Fz/>Q//rajLo) ; vis^ham (oSQ^^ui) ; apdvam {^urreuih). 

Tira'Viyam includes the following, viz : the five Elements, 
as earth, water, fire, air and ether ; kdlam, time; tikku (fid^i), 
the points of the compass ; dUumam, the soul ; and manam, 
mind. Of these, the last five are eternal. The first four 
Elements are both eternal and temporal. They are eternal in 
their causal form, which is paramdnu{ujru>fr^gif\ the fraction 
of an atom [an archetypal form]. As effects, developed forms 
{Mri^fa-rUpam)^ they are temporal. Kdriyam itself is three- 
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fold, viz: sanram, body; Intiriyam, Perceptive Organs; 
intiriya-vishayamy objects of sense. Sarlram is the kdriya- 
rupam of pirut/tuvi, earth. Our bodies, and others, produce 
[possess] the sense of smell. \Pirutliuvi is the medium of 
smell]. Vishayam, objects of sense, are earthen pots, etc. 
The body [that part of the body] which is developed from 
appu, water, produces the sense of smell in Varuna-lokam, 
the world of Varunan, the god of water [i. e. in the world of 
waters]. Here, the vishayam are the ocean, etc. The sarv- 
ram developed fi^om teuuj fire, produces the sense of sight in 
dthttta-lokam, the world of the sun. Here, the vishayam are 
these four, viz: poumam {Qu&nnth)^ tivviyam {fidieSiuui)^ 
avuttiriyam {^^jfi^ifiujii)^ and dkdsam, Poumam is the fire 
which exists in wood, etc. Tivviyam consists of the heav* 
enly bodies, etc. Avuttiriyam is the fire in the stomach 
[which causes hunger]. Akdmm is the light of the atmo* 
spltere, as lightning, etc. The sarlram developed from vdyu, 
air, produces the sense of touch, in Vdyu-lokam, the world of 
Vdyu, the god of winds. Here, the vishayam is the motion 
of trees, etc. Akdsam, ether, is difterent from the other 
Elements, is the cause of sound, and is eternal [has no de- 
veloped form]. Kdlam and tikhu are different from dkdsam^ 
and are eternal. Souls differ from all these, are shapeless, 
eternal, and manifold. Manam differs from souls, is the 
source of understanding, etc., and is eternal. 

Kunam, quality, as whiteness, etc., differs from the tiravi- 
yam^ and includes twenty -four particulars, viz : form ; solid- 
ity or tangibility ; flavor; odor; number; measure; separa- 
bility; unity or union; inequality; greatness* distance; 
intelligence; happiness; misery; desire; hatred; anxiety; 
heaviness; softness; fluidity; habit; charity; illiberality 
or parsimony ; sound [variety of sound, musical, etc.]. 

Aanmam, action [or motion] is five-fold, viz : lifting, or 
motion upwards; placing, or motion downwards; reaching, 
or motion from one ; clenching the hand and drawing in the 
arm, or motion towards one; walking. 

Sdmdniyam [=Qun^^ poth% that which is common], dif- 
fers from the above named, and is two-fold, viz : pdvam, 
something existing ; and apdvam, that which has no real eX" 
istence. This term is generic, referring to caste, no caste, etc, 

Samavdyam, relation, is two-fold, viz : sangkiyokam (^«/fi* 
Qiunsu))^ the temporary relation [or connection] of things,; 
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and samavdyam, the eternal relation [or connection] of 
things. 

Viaesham, the essential property of things, differs from 
the above; and, as it exists in all the tiraviyam, it must be 
infinite and perpetual. 

Apdvanif non-existence, is four-fold. 1. Plrdhapdvam 
{iSjTiTsun^ui)^ that which was from eternity, or had a previ- 
ous existence, but has come to an end. Of this, chel-kdlam, 
past time, is an example. 2. Pirattuvams^-apdoara {lSjt^^^ 
^ihstrurreuth)^ that which is just beginning, and which has 
not come to its end. Future time is an example of this. 
8. Anniyonmya'^pdvam {^oerssflQujfT^ssflujurreiJt})'^, the non- 
existence of one thing, so stated as to declare [or imply] the 
existence of another. Thus, there is no earthen pot, but 
there is cloth ; there is no cloth, but there is an earthen ves- 
sel. 4. Aitiyanta-^pdvam {^^^tuih^iTuir^ui), to be without 
beginning or end. Isuvaran, God, who is without begin- 
ning or end, is an example of this. 

There are some who hold to the first six of these exist- 
ences, omitting apdvam. By the union of manam with dttu- 
mam, one of the particulars above named, gndnam, under- 
standing, is produced. By means of this gndnamj kanmamf 
actions, both good and bad, are put forth. By this kanmam 
[to meet its demands], bodies and organs are produced. By 
means of good and bad actions, either suvarkkam {sreuiTssih\ 
paradise, or narakam {ibmsld), hell, is had. He who directs 
all these things, is God. It is by sangkiyokam, temporary- 
relation, th^t the soul possesses gndnam^ etc. Naturally, it 
does not possess these powers. When one comes clearly to 
understand the truth of these things, kanmam will cease to 
exist. By this means, the gndnam that was produced by 
the union of manam, will depart, and they [souls] will be 
as pdshdnam, a stone. The Veiaeshikar say that this is mod- 
cham, and that the Vetham were given by tsuvaran, God. 

The Ntydya-Sdstiram teaches as follows. There are six- 
teen principal things to be considered, viz: piramdnam, 
rules of evidence [or principles of reasoning] ; pirameyam, 
that for which proof is sought ; samsayam {fih^ajih), doubt ; 
pirayosanam {LSjrQtuir^earui), necessity [final cause] ; tittdntam, 
the illustrative example ; sittdntam {Qji^gfTifiii)^ the admitted 
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conclusion ; avayavam {^&nu€uuiS^ the members of an argu- 
ment [parts of a syllogism] ; tarkkam (jsnssui)^ reasoning ; 
nirnayam {SiriBuuti), decision ; vdtham {eurr^u^^ discussion — 
plea ; sotpam {Q^npuih)^ refutation ; vithandei {eS^esareen-)^ 
contending for victory; ettuvdpdsam {(ST^^eurruir^ti^^ plausi- 
ble, but false, reasons ; salam {s^eoih)^ ambiguity ; sdthi (s^rr^), 
that which maybe refuted; 7iikkirakciitdnam{iSsQjrs^^iTearu>)^ 
the losing of the case [i. e. the state of one vanquished]. 

The particulars of pirameyam^ what is to be proved, are 
twelve, viz : dttumam, soul ; tekam, body ; aksham (^csa^Lo), 
the senses; attum {^^^ld), objects of sense; putti, intellect; 
manam, disposition ; iosham ((?^/r(ai^m\ sin ; piraviruiii {iSjT'' 
^(3^^)i action; pirettiyapdvam {i^Qir^^uuuneuui)^ transmi- 
gration ; vipdkam {eSuirsui), pleasure ; tukkam (^ssu)), 
pain ; modcham, liberation. 

The Veiseshikar hold to two logical rules, Perception and 
Inference. Some of the Niydyavdthi add, to these two, Eeve- 
lation ; and some add, also. Similitude. The modcham of 
the Niydyavdthi is the same as that of the Veiseshikar. They 
hold that he who directs all these things, is Isuvaran, 

The authors of these two Sdstiram are, respectively, Kan- 
ndthar (sek^^ir), and Ashpdthar {^(SL^urr^ir). 

All the above views of muttt are faulty. All these doc- 
trines may be fully traced in the Akamam. 

LII. 

Hemark on the Plan of this Work by the Author, and the Topics 
yet to be discussed. 

In the foregoing fifty stanzas,* the subjects involved in 
Pat/ii, Pasu and Pdsam, have been treated in a general man- 
ner ; hence, the learned apply to this part of the work, the 
epithet pothu (Ou/r^), common [general]. In the fifty stanzas 
which follow, the before-mentioned Pathi, Pasu and Pdsam 
will be treated more specifically, and in accordance with 
the peculiar doctrines of the School to which the author be- 

* It will be seen, by reference to the numbers, that there is some derange- 
ment in the text ; and the contents of this fifty-second stanza may be by 
another hand than that of the original author. 



Digitized by VjOOQ IC 



180 

longs ; therefore, this part receives the appellation of unmet 
(fi-6wrfiDir)), truth. The topics to be discussed are: the prop* 
erties of the soul ; the nature of the five Avattei with which 
the soul has connection ; the way in which Sivan stands 
within, brings the soul into union with the Organs, and 
makes it understand its own proper nature ; the truth [the 
real nature] of the gndnam of Sivan ; the J^hree benefits of 
t\\2iX Siva-gndnamf viz: Attuma-Terisanam, Attuma-Sidti, and 
4ltuma-Ldpam ; the five letters IpagnchdkkaraTn] which are 
the seat of Arul, and which form the name [Nama'sivdyaTn] 
of the Pure One [Sivan] ; the state of those who are in union 
with that [Arul]. This I will do by the grace of God. 

LIIL 
The Soul in the Entanglements of its Organism. 

The soul is firmly established in the body formed in ac- 
cordance with its kanmam; receives, through the Perceptive 
Organs, ita first impressions of those objects which approach 
so that the soul may eat [or experience] them ; perceives 
them bv means of the Antakaranam ; knows them by means 
of vittei; and thus experiences pleasure and pain. When the 
divine Arul thus brings the soul into union with the Organs, 
and causes it to experience the things which come through 
the senses [various events of life], it has no knowledge of 
the divine Arul^ who thus regulates its experiences, nor of 
the Organs which are the instruments by which it experi- 
ences these things, nor of the way in which these objects of 
experience come to it. The soul is obscured by dTiavor 
malam, and, without knowing how it can be said that we 
are in the Avattei, it sinks away into sdkkiram and the other 
Avattei, which are forms [or organisms] in which the Tattu- 
vam are separated and arranged. The divine Akamam state 
that the Athit/ta- [=^Kevala-] Avattei, in which all the Tat^ 
tuvam have left [the soul], but where dTiava-malam remains, 
is the essential pettam, entanglement, of the soul. 

The meaning of this is, that the soul takes body in ac* 
cordance with its kanmam, experiences pleasure and pain, 
and passes through the five Avattei; and that the unmet, 
truth [essential part], of this, is Klvah'^i. 
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LIT. 

Ikfataiion of the Doctrine that the Bodily Organs constitute the 

Soul. 

The Sdrvdkan {^tric/irsar) [the follower of JSdrvdkam, who 
worships ptUti as God] asserts that ** there is no soul other 
than body ; that the body is the soul." Now, this body is 
the effect of a cause, is possessed of various members, is 
composed of Elements, and, both in the Avattei, and when 
dead, is senseless ; therefore, body does not constitute the 
soul. Does the Sdrvdkan assert that it is not so, but that 
the Perceptive Organs constitute the soul in the body? If 
thev are the soul, then all the five Organs should, at one 
and the same time, apprehend the five objects of sense [each 
one being independent of any other agent]. But, since one 
of them cannot understand that which another does, and 
since we can only apprehend the five objects which address 
the Perceptive Organs, one by one, therefore, these organs 
are not the soul. 

The Buddhists and others will say that the Antakaraiiam 
constitute the soul. But, since the four Antakaranam^ stand- 
ing in union with the Perceptive Organs, receive the sensa- 
tion of, discriminate, fully understand, and think of, only 
one object at once ; and since what one of them knows, an- 
other does not know ; but the soul, associating itself with 
the four, by their instrumentality eats the fruit [receives 
what is gained through the senses] — therefore, the Antaka- 
ra/iiam are not the soul. 

The Kanmayoki will say that pirdTta-vdyu is the soul. 
But it has no understanding in the Avatteij therefore it can- 
not be the soul. ^ 

The soul, which exists in the body that is formed in ac- 
cordance with the kanmam which will not depart except it 
be eaten, is the being that understands by means of the 
gfidnam of Sivan. It is proved, that this is the soul. 

Some sectaries teach that the soul itself understands; 
that the Tattuvam make known ; and that God gives arivu, 
understanding. These are next refuted. 
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LV. 
Refutation of other False Views of the Soul. 

The Sdnghyar and the Eikkiyavdihi say : " What need is 
there, that Si van should instruct [the soul]? The soul itself 
can understand all things." If this be so, then, there is no 
need of the Perceptive Organs. The Niydyavdthi and Vex- 
seshikar maintain that ** the soul itself has no arivUy under- 
standing." If so, then, iVhat possible iUse can a senseless 
soul make of the Perceptive Organs? But do you say that 
manam and the other AnUikararmm give understanding 
to the soul? As the Antakaranam are themselves mere 
matter, they cannot give intelligence to the soul. Is it said, 
that the omniscient Sivan does, by means of the Tattuvam, 
furnish the soul with the power of understanding? The 
soul must then be material. But Sivan does not give arivu 
to matter; but he causes, by the instrumentality of the Tat- 
tuvam, the previously existing arivu of the soul to shine 
forth. 

It is next shown, that whatever can be understood by the 
soul's native understanding, is asattu, untruth, and that the 
soul, by its own power, cannot know Sivan. 

LVI. 

The Human Understanding is Defective. 

If there be a God, why can He not be apprehended by 
mv understanding ? Because it is a truth, tnat all things 
wnich can be grasped by the soul's understanding, are tran- 
sitory [asattu"]. It that which can be known by the soul's 
understanding, if asattu, then, cannot Sivam, which is saitu, 
ever be understood by my mind ? If the soul could never 
understand Sivaniy then it could receive no profit by Sivan. 
If, then, I am capable of understanding Sivan, how can it 
be said, that whatever is apprehended by my arivu, is asattuf 
The soul's understanding, which comes with it from eter- 
nity, is impeded by the Perceptive Organs, and can only 
understand things one by one ; as such, it is an arivu that 
is connected with pdsam, which is that sedam ((o^l-lo), foul 
[or darkening] substance that adheres to the discriminating 
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wrivUf soul's Understanding. Sivam cann6t be known by 
the discriminating power. 

The author next shows that, if one inquires whether 
that which distinguishes aaattu as such, is Siva-gndnam^ or 
poLsu-gndrmmf or pdsa^gndnamj neither of them can under- 
^nd it. 

Lvn. 

Asattu cannot he understood loithout the aid of Arul. 

Bo you ask which [of the three! gndnam it is, that de- 
clares asattu to be asatta? The soul is a being of very small 
understanding, therefore it, of itself, cannot know any thing. 
Sivan is perfect and omniscient, therefore he does not dis- 
criminate things one by one [as a learner]. Again, the Tat- 
tuvam, which are without these [Siva-gndnam and pasu- 
gndnam], are sedam, foul matter, therefore, pdsa-gndnam 
r=the intelligence of the Tattuvam] cannot understand. 
The soul which is of little understanding, united with its 
proper Tattuvam, cannot understand \asaUu\, Do you ask, 
whether the soul, uniting with Arm^ can understand it? 
The soul cannot, of itself, form a union with Aral; there- 
fore, it cannot, in that way, understand it. Though the 
soul cannot secure that understanding by coming into union 
either with its Tattuvam or with Aral, will it not possess 
this understanding by uniting with both Aral and pdsam 
[the Tattuvam] ? As light and darkness cannot both exist 
in the same place, so that is also impossible. 

Therefore, in the next section it is shown, in answer to 
the question : What, then, is the arivu which can understand 
both sattu and asattu ? that the soul, with Arul as its eye, 
can see both. 

Lvm. 

The Soul Illuminated hy Arul. 

Pdsam^ which is asattu, is mere sedam ; therefore, it [pdsa- 
gndnam] cannot distinguish Sivam, which is sattu, as a partic- 
ular thing, so as to say : This is it. Because Sivam, which is 
sattu, is everywhere aiffused, it is not necessary that it should 
so know asattu, the world, as to pass from #ne thing to an- 
other^ distinguishing this and that. The soul i& that which, 

VOL. IT. 24 
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by the aid of Arul shining upon it, can distinguish this as 
pdaarrif and that as Sivam. As the eye, which is neither 
light nor darkness, when in darkness, is as the darkness, 
and, when in light, is as the light ; so the soul, when asso- 
ciated with mahm, is as malam; and, when associated with 
iSivam, is as Sivam. Therefore the soul, on the ground of its 
coming into union with Sivam, having removed the malam 
with which it was previously associated, receives the appel- 
lation of sath'-asattu, both sattu and asattu. 

The NimittaMra7Ui'pari7idm.avdthi {iSiJ)^^strjreaaruifi^u>' 
eurrfi) teach that the soul has no understanding, but that 
Sivan's Arul gives it understanding: It is next fully proved, 
by illustrative examples, that the soul does possess under- 
standing. 

LIX. 

Illustration of the SouVs Understanding, 

Do you say that the lamp gives light to the eye, and thus 
shows objects to it; and that the eye had previously no 
light? How can you say that the eye has no light? When 
the light of the eye is extinguished, the eye cannot see the 
things which the lamp shows it by its light. But how is it, 
that there is light in the eye ? It cannot see any thing 
[when it is dark], excepting what it sees by the aid of the 
light of the lamp ; therefore, there can be no light in the 
eve. It is true, that the light of the eye and the shining of 
the lamp unite to form vision. But the light of the eye and 
the shining of the lamp, do not mean the same thing; there- 
fore, there is light in the eye. The distinction is as follows. 
It is the nature of the lamp to show things ; but is the na- 
ture of the eye to see them. 

Next follows a refutation of the views of certain sectaries 
respecting the properties of the soul. 

LX. 

Further Consideration of the Nature of the Soul, 

Do the Kai^ayoki say that the soul exists, and under- 
stands, only in one part of the body ? Then, the soul is a 
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being confined to one place, has form, is material, is desti- 
tute of understanding in any other place, and is perishable. 

Do the iSamariarj Jainas, say that the soul just fills the 
body which is developed from Mdyei, and thus understands? 
Tiiis view is subject to the objections above named. Be- 
sides, according to this view, the soul must be without the 
three classes o^ Avattei [cannot vary in size, to meet their 
several capacities]; must grow as the body grows, and shrink 
as the body shrinks; must be subject to all the phenomena 
of swelling and shrinking ; must be adapted to understand 
[the indications of] the five Perceptive Organs, and the five 
Rudimental Elements, at one time ; and, as the members of 
the body are lessened, the soul also must become smaller. 

Do the Mdydvdthi say that the soul fills every place, like 
dkdaamj ether, and thus understands? Then, it must be 
without the power of going and coming [as in births, deaths 
and otherwise], and must itself know tne thoughts of all 
souls. 

Do the Sdngkiyar, the EikkhjavdOii and the Vikdravdthi 
(eSsiriTQJiT^) say that it is not a god which makes the soul 
understand, but that the soul itself understands ? Then, it 
cannot be subject to the Avattei^ will feel no want of any one 
to enable it to understand, and needs not to understand by 
means of the Tattuvam. 

Do the Niydya- Vezseshikar assert that mnnam and the other 
Antakaranam, which possess the impurity of matter, com- 
municate understanding to the soul r Then, the soul must 
itself be the property of impure matter ; and, further, the 
absurdity is involved, that impure material organs commu- 
nicate intelligence. 

In view of these considerations, the pure Seiva'sittdntists 
(ea>s=eu9^^tr,i^s&r) do not hold these doctrines of these im- 
pure sectaries. Therefore, when we examine the true ground 
on which the soul possesses understanding, we shall find 
that it is that of proximity, or union [with Sivan], like the 
crystal which retains the light [the mirror which reflects the 
object brought near]. 

The account of the soul is ended. 

Next follows a view of the properties of the Avattei, 
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LXI. 

State of the Soul in the Avattei, particularly the Descending 

Avattei. 

The state of the soul, when it is associated with dnava- 
malam, and without any of the Tattuvam, is turiydthiiham. 
When in turiyam, it possesses one of the Tattuvam, pirdna- 
vdyu. In suluiti, the soul exists in connection with two Tat- 
tuvam, sittam and pirdrian. In soppananif the soul is associ- 
ated with twenty -two additional Tattuvam, viz: the five 
Eudimental Elements, the Five Vital Airs, manarrif putti, 
akangkdram, and the remaining nine of the Ten Vital Airs. 
In sdhkirarrif it comes into union with ten other Tattuvam, 
viz : the live Perceptive Organs, and the five Organs of Ac- 
tion. These Avattei are thus to be understood. 

Note. — The author seems to leave *life,' which is sometimes called 
ullam, but more generally puruskan, to be understood, as necessa- 
rily implied, in each of the last four states. This understood, the 
account of the Avattei here given, accords with that of the Tattuvn- 
Kattaleiy pp. 19, 20, above. 

Elucidation of the Avattei. 

The five Avattei, taken in the reverse order, viz : sdkkiram, 
soppanam, sulutti, turiyam, turiydthltham, are called Kildl- 
Avattei, Descending States. The way in which the Tattu- 
vam are connected with these, severally, is as follows. 

1. Sdkkira-avattei, In this state, sixteen of the thirtv-six 
Tattuvam which constitute the conscious and intelligent 
state of the soul, are removed, viz : the five Elements, six 
of the Vittiyd'Tattuvaray purushan, life, being excepted, and 
the five Siva- Tattuvam. There will, then, remain twenty Pri- 
mary Tattuvam. To these are to be added fifteen of the 
Subordinate Tattuvam, viz : the Five Vital Airs and the Ten 
Vital Airs. The whole number of Tattuvam in this Avattei 
is thirty-five, viz : the five Perceptive Organs, the five Eu- 
dimental Elements, the five Organs of Action, the Five Vital 
Airs, the Ten Vital Airs, the four Antakaratiam, and puru- 
shan. The soul, in union with these Tattuvam, is shrouded 
in dnava-malam. Here the soul, in its seat between the eye- 
brows, is so beclouded that, while it sees, it sees not ; while 
it hears, it hears not ; while it eats, it eats not ; while it 
lives, it lives not; and while it gets, it receives not This 
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state, in which the soul and its Tattuvam stand torpid, may 
be compared to a chariot which has been set in motion, but 
the motion of which, when the charioteer has forsaken it, 
and when the horses hold back, will gradually lessen, and 
finally cease. 

2. Soppana-avattei, This seat of the soul is in the neck. 
The soul, having left in sdkkiram the five Perceptive Organs 
and the five Organs of Action, descends to this Avattei with 
twenty-five Tattuvam, viz: the fiveEudimental Elements, the 
Five Vital Airs, the four Antakaranam, the Ten Vital Airs, 
and purushan. Though the Perceptive Organs are wanting, 
yet, what had been felt, or seen, in sdkkiram^ will in soppa- 
nam also be experienced [^reflected, echoed] in putti This 
idea [or experience] remaining in putti, may be compared to 
the state of iron which has been melted : though it be re» 
moved out of the fire in which it has been put, it still pos- 
sesses the nature of fire ; also to the giddiness which remains 
in the head of the dancer, after he has finished the whirling 
dance ; and, also, to the case of a man who has seen an ele- 
phant in a certain place, and who, on returning to that place 
afterwards, though there were no elephant there then, would 
have the thought of an elephant arise in his mind. 

3. Sulutti-avattei, This is the seat in the heart, to which 
the soul, having left in soppanam the five Eudimental Ele- 
ments, the Five Vital Airs, three of the Antakaranamy and 
nine of the Ten Vital Airs, descends, in union with sittam, 
pirdna-vdyu and purushan. Here, the soul is conscious of 
what it experienced in soppanam, but is unable to show it 
[express it]. The reason why it cannot tell its experience, 
is, tnat the three Intellectual Organic Faculties were left in 
soppanam. This is like the iron which has been melted, 
and which, though now somewhat hardened, retains a red 
heat The understanding of the soul, in this state, is like 
the eye when the lightning flashes in a very dark night: it 
cannot distinguish any thing clearly. 

4. Tunya-avaUei. The soul descends to this state, in the 
navel, in connection with pirdna-vdyu and purushan, having 
left sittam in sulutti. Here, the soul exists without thought, 
or any other action than that of pirdna-vdyu. It is like the 
iron that was heated, but has lost its red heat, and is now 
only a little warm. In this state, the understanding is like 
the eye in the deep darkness that exi^ after a flash of 
lightning. 
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5. Turiydihltha-avattei. The soul, having left pirdTia-vdyu 
in turiyam, descends to this state, in muldthdram, without 
purushan, without any understanding, without any kunam, 
attribute, and without any mark or sign ; and is completely 
enveloped in dnava-malam. Here, it is like the iron that has 
become cold. In this state, the understanding is like the 
eye of a blind man opened in darkness. 

LXII. 

The Mattiya-Avattei, and the Melal-Avattei. 

When the soul sees how it is, that the thirty-five Tattu- 
vam which were connected with the Descending Avattei, as 
above described, unite with all the five Avattei which are 
associated in the forehead, the seat of intelligence [and which 
thus constitute the Mattiya-Avattei {in^^iuireii^eB)^)] ; and 
when it has escaped from the ten Avattei [the KrM-, and 
the Mattiya-Avattei]^ and stands expecting to put a stop, bv 
the grace of God, to the births [succession of births] which 
come in order, in this world of lies, then it will form a union 
with the Ascending Avattei, which exist five-fold in that 
same place. Just as the soul understands, by means of the 
Sutta'Tattuvanif the Ktldl-Avattei, and the Avattei in the fore- 
head, so it will understand the Meldl-Avatteij by means of 
Arul, 

Explanation of the Mattiya-Avattei, 

When the soul understands how it is, that all the Tattu- 
vam which are resolved and developed in the five Avattei 
that have been thus described in order, unite, and operate 
in sdMira-avattei alone, and when it gets a vision of the 
Mattiya'Avattei^ it will perceive that the course is fi:om athtr 
tham l=turiydthitham] upwards. 

The way in which the soul, while it exists in sdkkiram^ is 
subject to athltham, is as follows. When one has placed a 
thing in a certain place, and has forgotten where he put it, he 
becomes suddenly absorbed in anxiety for the thing, stands 
motionless, even pirdna-vdyu ceasing to move, and takes no 
notice of any thinff. Such is athltham in sdkkiram. 

Turiyam in sdkkiram is the state in which pirdna-vdyu 
suddenly begins to act. 

Sulutti in sdkkiram is the state of self-possession ; like the 
man who begins to recollect where he placed the lost article, 
and proceeds to look for it 
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Soppanam in sdkkiram is the state where the soul is in the 
condition of the man who has become assured of the place 
where he put the thing, and who rises up to get it. 

Sdkkiram in sdkkiram is the state represented by that in 
which the man sees, with his own eyes, the thing he had 
missed. 

Such are the Mattiya-Avattei, 

Explanation of the Meldl-Avattei. 

When the soul comes to know, by means of the Sutta- 
Taiiuvam, the before mentioned Klldl-Avattei and MaUwa- 
Avatteij then the five Meldl-Avattei will unite with it. The 
process of understanding by means of the Sutta-Tattuvam, 
is as follows. When the soul understands the thirty-five 
Tattuvam which belong to these Avattei, then gndnam pre- 
dominates, and kirikei, action, is lessened; when the soul 
classifies [refers to their respective Avattei] these [Tattuvam], 
then gndnam is diminished, and kirikei is increased ; when 
the soul equally understands and classifies them, then gnd- 
nam and kirikei are equal ; when the soul merely classifies 
them, without having any knowledge of them, then kirikei 
only exists ; and when the soul barely knows them, but can- 
not refer them to their respective Avattei, then it is in pos- 
session of gndnam only. It is the nature of Sutta- vittei 
[=RuUirany the last of the Siva'Tattuvani\ to have gndnam 
predominate over kirikei; it is the nature of tsuran \=Mayl- 
suran\ to have kirikei predominate over gndnam; it is the 
nature of Sdthdkkiyam to have gnAnam and kirikei alike ; 
kirikei merely characterizes Satti; gndnam merely charac- 
terizes Sivam. Such is sdkkiram, the highest of this class. 
The other four Avattei msLj be understood in the same way. 

Such are the Meldl-Avattei. 

Next follows an account of the Kararia-Avattet {strjr^a^ 
^^os)^)^ Eadical Avattei, which are the causes [or sources] 
of the three classes presented above, Kevalam, iSakalam ana 
Suttam, 

Lxni. 

The three Radical Avattei. 

The rule of the Kevala- Avattei {QsQ/60fr&j^eB>^)^ which is 
Gailed sarva^angkdram {ftteu^^iisinnsi)^ universal destruction, 
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where dTiava-malam abounds, is as follows* Here is the 
nature of cUhltham, from which the Tattuvam haye departed, 
but from which agngndvam, ignorance, never departs. 

The rule of the &ckala-Avattei{^seofrQ/^es>^)j is as follows. 
In this, the soul wanders through successive births, from 
the creation to the universal destruction, revolving through 
various matrices, according to its kanmam, and being made 
to experience the joys of paradise, or the pains of hell, in 
accordance with the punniyam and pdvam, merit and de- 
Inerit, which it has acquired. Here, the soul is in union 
with halei, and the rest of the VMyd- Tattuvam, and experi- 
ences the pleasure and pain which are had by means oi the 
objects of sense. 

The nature of the Suttd'Avattei {m^^n^^0syfi\ which is 
para-muttij final liberation, is as follows. It is that state in 
which the soul, bv means of tiviratara-Satti-nipdtham,* is 
no longer affected by the ignorance of Kevalam, which must 
pass away, nor by the struggles of Sakalam; but is, by the 
aid of the And of Sivan, brought into union with the divine 
feet, and there exists in attuvimam, unity in duality. 

There are others who give a different view of this mattef, 
as follows. 

Klvala-Avatteiy which is full of mUla' [:=^d'fyav(!i-'] maldm, 
is athitiiamj the dnavam of which never leaves the soul, but 
in which all the Tattuvam are removed by meatis of the 
^dchei, sacraments. 

SdkaUt'Avattei^ which is united with the Vitfiyd- Tattuvam, 
is that state in which the soul, when it has escaped from the 
enclosure of the bewildering Kevalam, looks up, and, in 
Attuma-Terisanamff because it does not see Grod, nor its orWn 
hereditary right, stands admiring and comparing itself. 

Sutta-Avattei is that state which is called sdkkira-athltham; 
in which the soul escapes from the embrace of Klvaldmy and 
from the distractions of Sakalam; and, by its heteditarjr 
right, which it now discovers, sees the Gndnam which is 
always the same, and which stands as the life of the soul, 
and plunges into it so as to appear as Ondnam itself. 

In these three stanzas, all tne Avattei which belong to the 
states of pettam and muttl, have been explained. 

* See p. 182. \ See p. 27. 
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LXIV. 

How the Soul is made to Undersiand, 

If one of the Perceptive Organs with which the bouI is 
associated, one of the Elements, the four Antakaranam, the 
seven Vittiyd'TaMwvam which never leave the conscious soul, 
and the five Siva'Tattuvam, cooperate, then the soul will 
have a full perception [apprehension] of one object. With- 
out these means, the soul, of itself, cannot understand an j 
thing; and without the soul, these Tattuvam, by themselves, 
cannot operate. 

But does the soul form this union with these Tattuvam ? 
or do the Tattuvam Ihemselves understand and unite with 
the soul? This is next to be considered. 

LXV. 

77ie Soul must be JEnltghtened by Siva-gnSnam. 

The soul, which has no understanding of its own, cannot, 
without some one to instruct it, itself know and unite with 
those Tattuvam. Nor can those material organs, which 
have no understandine of their own, themselves know and 
unite with the soul. The soul, which is thus without any- 
understanding of its own, exists in the essential form of 
the vannam, letters [of the Sanskrit alphabet], which belong 
to the Tattuvam. If so, how is it that the soul unites with 
the Tattuvam, and enjoys the knowledge of things ? The 
soul understands them all, associates with them, and expe- 
riences things, by means of the gndnam of Sivan, who needs 
not to exercise any understanding jfbr himself. 

Some sectaries teach that it is not necessary, that God 
should give understanding to the soul; and that the gndnam 
of Sivan understands things for the soul. They are con- 
futed in the following stanza. 

LXVL 

Bejutation of certain False Doctrines respecting the SouL 

Do ye Vihdravdihi {eSsfrjr^fr^ say that " it is not neces- 
sary, fliat God should make the soul to understand ; but, 

VOL. IV. 26 



Digitized by VjOOQ IC 



192 

as the Perceptive Organs take hold of the gndnam of the 
soul, and understand their objects, so the soul takes hold of 
the gndnam of the incomparable Sivan, as its instrument, 
and thus understands all things?" Then, the soul which 
understands by grasping [Siva-gndnam^ becomes itself God. 

Do the Sangkirdntavdihi {^mQjrffkfiQiirfi\ say that the great 
gndnam of Sivan passes over into the soul, as the sun passes 
from one zodiacal sign to another, and, taking the place of 
the soul, understands for it ? This is like the saying that, 
when a man is hungry, his appetite is satislSed by another 
man's eating. 

There are some who say, instead of using the expression 
that " the Perceptive Organs take hold of the gndnam of the 
soul," etc., that the idea is that the %oul understands the 
objects of sense by means of the Perceptive Organs. 

LXVII. 

The True Way in which the Soul Understands and Experiences 

things. 

As men, when the sun has dispersed the great darkness, 
see, by its presence, all things which they had thought of 
in the night, and pursue their respective labors; just so, 
when the influence of malam has left every part, souls, by 
the Aral which shines upon them rejoicing, will understand 
and enjojr. As before stated, the fact that souls, while they 
are enjoying the understanding they thus possess, are not 
aware that, except by Ami, they could not experience any 
thing, and suppose that it is by their own powers that they 
understand ana enjoy, is like the case of men at work, who 
consider not [do not stop to think] that it is by the light of 
the sun that they are enabled to see, and to manage their 
business. 

This doctrine will be further illustrated in the next stanza. 

Lxvm. 

Mcplanation of the SouVs Understanding continued. 

The Perceptive Organs and the AntakaraTiam understand 
by the agency of the souL Though they thus effect the 
understanding of things by the soul, vet they have not the 
knowledge to say : Is it not by the souf, that we understand? 
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Just so, while the soul is knowing and enioyinff all things 
by the gndnam of Sivan, it has no knowleage which enables 
it to say : Is it not by the gndnam of Sivan that we under- 
stand ? Therefore, because the soul itself cannot know and 
experience the kanma-malam which it h^d in ancient tiroes 
acquired and laid up, he who knows these things, and who 
binds the soul to the eating of them, is Sivan himself. 

Here ends the explanation of the way in which the soul 
is made to understand and experience things. 

In the following three stanzas it is shown, that, when the 
mcdam are ready tor removal, God will appear as a Guru, in 
the form of Ondnam, and deliver the soul. 

LXIX. 

The Illumination of the Soul by Sivan. 

If one of those Tattuvam which are adapted to give un- 
derstandinff, be wanting, then, nothing can be understood 
by the soul. Can the soul, then, understand all things by 
means of those Tattuvam? The soul is unable even to 
unite with Gndnam^ by means of the Tattuvam you mention. 
What, then, is necessary to this union ? God, who knows 
when the soul has become pakkuvan, one prepared for mutti, 
deliverance, by having completed the courses of saritJiei, 
kirikei and yokam, pursued in former births, will arise and 
show Himself in the divine form of Ondnam \==AruT\^ and 
will enable it [the soul] to apprehend the way to unite with 
the glorious feet which are adorned with the divine silampu 
{S€OihLj\ resounding ornaments, which possess [are the sym- 
bols of J the words of those who remove the Tattuvam as a 
thing of no worth. 

Next follows an explanation of the Gndnam which the 
Guru will make known, when he removes the Tattuvam. 

LXX. 

The Soul brought into Union with Siva-gnanam. 

Like the great light of the sun, which combines the splen- 
dor of the ancient crystal [mirror] which naturally reflects 
many colors, with the essential nature of the colors which 
shine in many places; so the pure G^neiwam of Sivan is 
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difiKised in the world which is the body of various spirits, 
and causes dUumorgndnam, the understanding of the soul, 
and TaMuvargndnanif organic intelligence, to shine forth. 
But how is it, that the Guru removes the dttuma-gndnam 
and the Tattuvorgndnam, and brings the soul into union with 
Siva-gndnam? Jf^ the mirror at noon reflects none of the 
surrounding objects, but only the distinct image of the sun; 
so the soul, freed from its connection with pdaa-gndnam 
l^zTattuva^gndnaTn] which is material, and without any in- 
fluence oi pasvrpdsarrty the soul's organic entanglement, will 
exist as Pathi, God, enveloped in Gndnam, The Sdwor 
Chndrm will say that God graciously unites this ChnAnam 
with the souL 

The circumstances in which the divine Arul exists in pet- 
tarn, the state of the soul's entanglement, and the way in 
which it will exist when the Guru brings the soul to receive 
it, are next explained, 

LXXL 

Beepecting AruJ's OonneciAon with Soule. 

How is it that, at the time when souls are sunk in 
dTrnva-mahm, Arul [Tirothdna'Satti'] exists as the essential 
nature of Mdyd [as developed in the human organisni, as 
tanu, karanam, puvanam and pokarri], Mahd^Mdyei [=s tirade 
ehx]* and l\iQ puTiniyam and pdvam [=^kanmam\ which are 
not ready to be cancelled, and as associated with the soul in 
the mayakkam {wujssti)^ ignorance and confusion, in which 
she causes it to experience the fruits of its kanmamf Arul 
will exist as agngndnam, the effect of dnava-malam; and, 
unseen by the soul, will enshroud [the soul in this agngnd' 
nam]^ so that it will not apprehend the nature of these Md- 
yei, etc., which constitute its probationary body, nor the 
nature of that which actuates them, nor the sufferings of 
births, nor the nature of the soul which is subject to them, 
nor the modcham which it will inherit. What, then, is the 
relation oi Arul [to the soul], while the Guru communicates 
grace to the soul that is filled with desire to know the nature 
of these Mdyei, MoM-Mdyel and punniyam and pdvam f She 
will stand as light, and will show the nature of the malam 

* See stanza XXXIII. 
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[^driavam^ Mdyd^ etc., and deliver it [the soul] from them; 
and, while these remain unseen by the soul as long as its 
body exists, because of the influence of jpirdrattamf the fruit 
of its kauTnam now being eaten, she will nowhere be hid 
[will constantly shine upon the soul]. 

These three constitute the vdymei\eun(U(as>ui)^ truth [the 
prerogatives] of Gndnam [= J.rwf]. 

Next is explained the fruit of the Ondnam before men- 
tioned. 

Lxxn. 

The Illumination of the Soul. 

The fruit of Ghtdnarnis three-fold, viz : Attuma-Tensanam, 
a vision of the soul ; AttumorSutti^ the purifying of the soul 
so that it peases to ascribe its attainments to itself, and re- 
cognizes Sivan's agency ; Attuma-Ldpam, the profit which 
the^purified soul receives. 

JittumarTerisanam consists in the soul's discovery of Ond- 
nam, when pdsam, its organic entanglement, has been re- 
movei 

AuumorSutti consists in the soul's union with this Ondnam^ 
and in its renunciation of its own ichcheiy desire [will], its 
own gndnam, understanding, and its own kinkei, action. 

Aituma-Ldpam consists in the soul's obtaining, by means 
of that Gndnam, Siva-Rupam, which is pure, and in being 
merged in it [so as to form attumtham\. 

^ The next four stanzas are devoted to the explanation of 
AuumO'Terisanam. 

LXXin. 

JSaposition ej/* Attuma-Terisanam. 

Though the soul is incapable of understanding any thing 
by its own unaided gndnam, yet by the Gndnam of Sivan it 
will experience every object of sense, in order, as if it were 
receiving all its knowledge and experience by its own gnd- 
nam. Tne way in which one understands by dttuma-gndnam^ 
is as follows. If one understands that gndnam, by means of 
the Gndnam [^Siva-gndnam'] which is life to him [to his 
understanding], he will, in the same position, understand 
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himself. But is he able to see himself? While he stands 
in that Gndnam, he can see himself. 

This teaches that Ondnam is to be understood by gnd- 
nam, and that the soul is to be understood as in the place of 
Ondnam. 

The next statnza shows how this Ondnam is revealed to 
the soul, and how the soul becomes pure; and that Oneyam 
will appear to the soul, when it stands humble. 

LXXIV. 

Manifestation of Ood to the Soul, 

When the soul attempts to understand the truth of the 
Tattuvam, so as to secure their removal, and when it thrusts 
itself in among the Tattuvam, and is studying into their 
meaning, then that which appears as a firm reality, is the 
refulgent Ondnam, When the soul thus leaves its own way 
of understanding, and stands as that Ondnam itself, it will 
become ninmalan {SeariLeoear)^ one freed from malam. When 
it thus stands as the Ondnam which no longer separates from 
the soul the agency of God in the process of understanding, 
then Oneyam^ the source of that Ondnam^ will be revealed. 

Eespecting those who ask, whether there is any Oneyam 
except the Ondnam which thus shows things to the soul, 
proofs are adduced, in the next stanza, to show that Oneyam 
IS before [the source of] Ondnam, 

LXXV. 

The Existence of Gneyam, the Source of Wisdom. 

That Oneyam exists as the source of Ondnam, which is 
associated with it, but distinct from it, is proved by these 
considerations, viz : that Ondnam is the Ami of Sivan, and 
that Ondnam cannot exist without Oneyam, any more than 
sun-light can exist without the sun. Sivam, which has no 
connection with the malam, is the Oneyam which is the 
source of Ondnam, The Ondnam that shines in it is its Satt;i. 

The next stanza establishes the proper form of this Saiti, 
shows her inseparable union with Sivam, and the benefits 
which are had by her. 
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LXXVL 

Bespecting Siva-Satti, and her Prerogatives. 

Satti is herself unentangled in malam, and is the efful- 
gence of Qndnam, Is she not, then, an independent exist- 
ence? Saiti does not exist without Sivam, as an eternal 
entity. But may not Sivam exist independent [of Satti'] ? 
If so, what is the use of Satti? As the light, which dis- 
perses the darkness which everywhere exists, and reveals 
the sun which is its source; so Aruly the same as Ondna-Satti^ 
disperses the malam which exists from eternity, bewildering 
[the soul], shows Sivan, who is the source from which she 
springs, and causes the soul to love him, and to unite with 
the divine feet. 

Here ends Attuma'Terisandm, which is also called Gndna- 
Terisanam. * 

The four folio w^ing stanzas treat of the state of souls which 
have completed Auuma- Terisanam^ and exist unaffected by 
their malam. The first of the four stanzas confutes the 
Siva-samavathi {&(su^LDenn^\ who hold that mutt'-dttumdkkal 
{(Tp^^n^^uifrda&r)j liberated souls, are, like Sivan himselJ^ 
capable of* performing the five divine operations. 

LXXVII. 
Bespecting Liberated Sotils, 

It is not good to say that, just as the impious man, who 
is possessed of the devil, and is controlled by him, acts as 
the devil himself, so the soul, because it is associated with 
the Ondnam of Sivan who knows all things, must know all 
things, and thus be able to perform the five divine opera- 
tions, as God Himself 

What then is the state of the liberated souls ? The author 
next shows that they are capable of participating in the 
happiness of Sivan, but are not qualified to perform the five 
divine operations. 

LXXVnL 

God Operating in Hie Liberated Soul. 

In the case of a man who is blind, dumb and crippled, 
when the devil takes possession of him, and causes all those 
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members to operate, has the man himself become able to 
see, to speak, and to walk ? Just so, the Qndnam which is 
associated with the soul, will make it understand the god 
that is in the man ; and this Sivan will, by means of the 
divine forms which he assumes, perform the five operations 
which are his customary works. 

In the next stanza, the author explains the condition of 
the liberated souls yet in the body, and the benefits which 
they will experience while in this state. 

LXXIX. 

Further View of the Liberated Soul, 

When one becomes established in the way in which his 
Guru has taught him, according to this Sdstiram; when he 
sees [correctly understands], Ky the eye o{ Arvl^ the desire, 
the understanding and the action which arise by means of 
the Vittiyd-TcUtuvam that are united [with the soul] as the 
means of removing dTzava-malam ; and when he sees his 
own nature, which he learns by the aid of these Tattuvam, 
and, also, the nature of the malam which are eternally uni- 
ted with him — when he thus discovers and renounces all 
these, then, the desire, understanding and action, here men- 
tioned, will cease to cleave to him ; the nature of the soul's 
understanding will be changed, and he will stand firm in 
Arulj and the great Omnipresent Oneyam will be revealed. 

Do the Eikkiyavdthi and the SivdUuvithi say that those 
who obtain gndnam will become Sivan, and that there can 
be no manifestation different from this [i. e. Sivan cannot 
be seen as a being distinct fix)m the soul] ? They are an- 
swered in the next stanza. 

LXXX. 

The Gondition of Souls in union with God, 

Every soul which becomes united with that Qndnam will 
become a sivam; and in that condition will have the further 
advantage of knowing Sivan. The reason for this is as 
follows. Formerly, they were united with kanmam and the 
other malam, and consequently were deluded, and consid- 
ered their bodies as themselves. On this account, they 
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neither knew themselves, nor Sivan who is their life. But 
afler they have received the Ghfidnam which is hard to be 
obtained, if they do not, by means of that Ondnam, siee them- 
selves and Sivan, so as to enter into Sivan's enjoyment, then 
they do not yet understand that Gndnam whicn unites them 
to the glorious feet of Sivan, to whom all souls are as serv- 
ants; and because they do not fully understand that Gndnam 
which they must know, they are not yet united with the 
divine feet of Sivan. 

It is next shown how the soul is completely enveloped in 
Oneyam, 

T.XXXT 

The (hndition of the Soul when Freed from the Tattuvam, 

When the soul ceases to be united with the many^fiused 
SaJcala'Avatteif which combines the thirtv-six expansive Tat- 
tuvam, and when the Tattuvam have tnus lost their hold, 
then, the ignorance of the AthWia-Avattei, which are also 
called Kevala-Avattei* and are fall of drwiva^mdUxm which 
destroys all understanding, will not prevail over the soul. 
In order that such sleepiness and carelessness mav not again 
come over the soul, it is closelv united with tne superior 
Ondna-Satti, by whom it is now illuminated, and in whom it 
has a firm footmg. When this work of Chndna-Satti is accom- 
plished, and the operation of the souVs own nature ceases, 
it then attains to a union with PardrSatti; and then Sivan's 
Proper Form, the form of the highest happiness, which is 
above that of Pard-Satti, will be revealed. Now, the soul 
becomes so intimately imited with Sivan, that they consti* 
tute attuvitham, a unity in duality ; and thus it rests in him. 
as does the air in space, and aa tne Pittar (lS^^/t) [the deified 
manes of the progenitors of mankind, inhabiting the ethe* 
real regions], and as salt dissolved in water. This state is 
called sdhkira-aihiiham. 

Must the Tattuvam be removed bv means of Qndnamf 
Will they not resolve themselves? The answer is given in 
the next stanza. 

* See pp. 20, 21. 
VOL. IV. 26 
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The Way in which the Tattuvam are Besolved, 

The Tattuvam cannot resolve themselves, because they 
are gross matter. Do you say that, when the soul under- 
stands the way to resolve them, then thev will be resolved? 
While thou [the soul] understandest the process of reso- 
lution, and art pursuing it, so long must thy own desire, 
understanding and action exist, and, consequently, during 
that time, the Tattuvam cannot be resolved. But dost thou 
say that thou thyself wilt be resolved, as all the Tattuvam . 
are resolved? Then, thine own understanding itself must 
perish. What, then, is the way to resolve the Tattuvam, 
and to discover Sivan ? Unless thou art resolved into that 
Ondnam which shines upon thee, so that thy own nature 
ceases to live, and those Tattuvam quit thee as something 
foreign to thyself, and thou standest only as that Ondnam, 
that Sivam will not be revealed. 

The next stanza shows the way in which the instruction 
of the soul is effected, and that, unless that instruction be 
had, Oneyam cannot be attained. 

LXXXin. 

The Condition in which the Soul embraces Sivan, 

When all those Organs which go out and unite with the 
objects of sense, give understanding to the soul, then, that 
understanding which discriminates individually those ob- 
jects, will become the function of the soul itself. But when 
all those Tattuvam stand in sdkkiram, then the soul, without 
touching those Tattuvam which render it intelligent, will 
unite with Aral, and its own understanding will die awav 
like a lamp at noon. If this takes place, then the soul will 
obtain Sivan in the character of Oneyam [the source of Ond- 
nam']. When the soul obtains that Sivan, then it can escape 
from births which have stupified and darkened it. 

The means of obtaining the above-mentioned Sivan are 
enumerated in the next stanza. 
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LXXXIV. 

The Way in which the Soul becomes a Sivam. 

There are four principal steps to be taken, in order to 
secure a union with Sivan. 1. Hearing with desire [cordial 
reception of] the instruction in gndnam which is given by 
the Guru, on the ground of the person's having completed, 
in former births, the first three stages of religious life, called 
sarithei, Mrikei and yokam, 2. Meditation on the meaning 
of what has been received from the Guru. 3. Getting a 
clear understanding of what has thus been considered. 4. 
Becoming established in nittei {iBlLgs>lJ) [entire abstraction 
from all objects of sense, and being absorbed in meditation 
on Sivan], by which the soul becomes united with Sivan, as 
Sivan was, in eternity, united with the soul, and thus be- 
comes a sivam. Those who are established in this course, 
are in the way of obtaining mutti. These four steps, of 
hearing, meditation, clearly understanding, and abstraction, 
are the four stages in gndna-patham, the last of the four reli- 
gious stages. They are as follows. 

1. Sartthei in gridnam. When the revealed doctrines of 
the three eternal entities, are heard by those who have ar- 
rived at this stage, as explained hj the Guru, their ears and 
other Organs will incline to the instruction, just as water 
tends to the valley below. Here, the instruction is not only 
heard, but understood. Hence the stage includes both nin- 
Tnala-sdhkiram and ninmala-soppanam. Those who die at 
the close of this stage, will enjoy sdlokam. 

2. Kirikei in gndnam. The business of those who are in 
this stage of gndna-pdtham, is to understand, and continu- 
ally reflect upon, the proper forms, the natures, and the 
jEunctions, of the three eternal entities, which are graciouslj 
made known by the Guru. Because this employment is 
wholly mental and spiritual, this stage is denominated nin- 
mala-sulutti Those who die at the close of this stage, will 
enjoy sdmipam. 

3. Yokam in gndnam. It is the privilege of those in this 
stage of gndna-pdtham, to obtain, by the gracious look of 
the Guru, a clear understanding of these three particulars, 
viz : of the truth of pdsam which obscures the soul, of the 
proper form of the soul which is thus obscured and identi- 
ned with pdsam, and of God who stands as the life of the 
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souL Then, by the eye of Aral the soul will remove pd- 
sam, and become associated with that And, Because the 
soul is here freed from pdsam^ and is in union with Ondna- 
Satti \=Aru[\^ this stage is called ninmala-turiyam. Those 
who oie at the close of this stage, will enjoy sdrupam. 

4. Ondnam in gndnam. Here the soul, now in the form 
of Ondnam, sees, by means of this Ondnam, Oneyam, the 
source of Ondnam, Then, Ondnam slipping off, the soul 
sinks into [becomes united with] Oneyam, so that God and 
the soul cease to be two [form a unity in duality]. Now, 
the soul is filled with joy ; is no longer subject to the rela- 
tions of direction in space, of country, of time, of color, of 
form, or of name; is mdescribable by words; and has the 
power of intuitively apprehending ail things, without the 
necessity of discriminating individuals. Because this stage 
is gndndthitham, a state transcending gndnam, it is called 
ninmala'athitham. He who has attained to such a state of 
nittei, entire abstraction from all developed things and ab- 
sorbing union with God, wiU enjoy sdyuchchiyam, which is 
para-modcham, final liberation [the highest heaven]. 

The next stanza shows that Sivan cannot be known either 
hj pdsa-gndnam or pasvrgndnam, but only by Siva-gndnam; 
and, also, exhibits the proper form of nittei which is attained 
to in this stage of gndnam, 

LXXXY. 

How Sivan may he Seen and Approached. 

The soul cannot know Sivan either by pdsa-gndnam, 
which is the result of the Perceptive Organs, or, when these 
Organs are removed, by pasu-gndnam, which prompts one 
to say: I am Piramam, When the soul, by the grace of 
God, has removed both pdsa-gndnam and pasu-gndnam, then 
it unites with the [Siva-] gndnam which is now imparted to 
it, and is illuminated; and, by means of this [Ondnam] in 
which it stands, it renounces that limited understanding 
which came with it from eternity, and exists only in Siva- 
ondnam, so that the trials [experience] of the world can no 
longer exist. The soul is now, with great love, united with 
Sivam, which is superior to that Ondnam, To exist in this 
state, is the before mentioned gndna-ntttei This is the state 
of those who possess ttviratara'Satti-nipdifiam. 
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The author next explains the state of those who have 
come into the possession of tlvira'Satti'nipdtham.y but who 
cannot reach the last mentioned stage. 

LXXXVL 

The Attainment of GnSna-nittei. 
If it be difficult to attain to this nittdj in the way above 
mentioned, then, the soul must first know the truth [real 
nature] of these Tattuvam by which it is enabled to under- 
stand things successivelv, so as to say : This is it, etc. ; and 
the truth of itself, which thus understands and experiences 
things by means of the Tattuvam ; and must have a footing 
in Siva-gndnarriy and be aware of the way in which it says 
that it cannot do any thing without Sivan. Having first 
understood these things, the soul must overcome, in the 
orderly way, by means of the mental operations of hearing, 
reflection, etc., the darkness and uncertainty in which it has 
been held, must be established in gndnam, and earnestly 
seek for Sivan as its chief good. Then it will succeed, in 
order, to that nittei [gndna-mttei'] which is mentioned above. 

In answer to the inquirv of the disciple : Shall I meditate 
[on Sivan] as thou hast before directed? the author next 
shows that it is not proper thus to meditate. 

LXXXVII. 

Respecting the Discipk^s Meditation on Sivan. 

K thou wouldest meditate on that Sivan, thou wilt need 
the AntakaraTiam for such meditation. But Sivan, who is 
beyond the reach of these Intellectual Organic Faculties, 
cannot be apprehended by their agency; therefore, such 
meditation will be of no use to thee. Dost thou say: I 
will meditate without those Organs ? But for those Organs, 
malam would obscure the soul ; and then how couldest thou 
meditate ? Dost thou say : I will meditate as if he were one 
who cannot be apprehended by meditations? But how 
could thy understanding live in a state which involves this 
pdvdpdvam {untsuirufreum)^ both existence and non-existence 
[both meditating and not meditating] ? Therefore, he [Sivan] 
cannot be reached by thine own understanding, which thus 
perceives and discriminates. Those who are united with 
the And of Sivan, who holds us as his servants, have no 
need of this pdvdpdvam. 
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Lxxxvm. 

On the Nature of the Union between the Soul and God. 

The Mdydvdthi [a class of VethSntists] hold as follows. 
"Justastne atmosphere may exist in two conditions, by 
means of a portion oeing enclosed in an earthen pot, and just 
as the moon may appear as many, by being reflected in sev- 
eral pots of water ; so Para-Piramam^ the Supreme Brahm, 
who fills all space, may appear. Thus it [a portion of Pira- 
mam] may possess Sivam all through the corporeal entangle- 
ments, which are the effects of Mdyei, and in this way exist 
in pettam, the state of an embodied being. And as, when 
the earthen pot is broken, the air in it and the atmosphere 
again become one, and as, when the water-pots are gone, 
the reflected images disappear, and the moon exists again as 
one nature ; so stvan (^a/«r), the life [soul], becomes Pira- 
mam, when the bodily entanglements are removed by wor- 
shipping the great ones, and receiving instruction in the 
Siravanam (fi/ra/earii)), one of the Upanidaiham (a.u/flz«^u)), 
Upanishads. This state of absorption is mutti" 

Now, it is impossible for that which exists in absolute 
unity, to be entangled in the forms of Mdyei, to experience 
pleasure and pain, to worship the great ones, and to study 
and practice the Upaniduiham, for the purpose of removing 
such entanglements. Besides, though one obtain the pleas- 
ure of sdyuchchiyam, and obtain modcham, yet [according 
to the Mdydvdthi] even then he may experience a course of 
births. Therefore, the doctrine of the Mdydvdthi [which is 
pantheism] is false. 

The Sivdttuvithi teach as follows, on this point. "As 
many sparks and smoke are evolved from fire, so Sivan, 
who is eternal, separates, and develops from himself, Mdyei 
and Md'Mdyei, which are, respectively, the Instrumental 
Cause and the material [and Obscuring] Satti, and, also, 
souls. By means of Mdyei, he creates the world ; and exists 
and sports in all the eight million and four hundred thou- 
sand matrices, which are various, both moveable and sta- 
tionary. This is pettam. Afterwards, when the fruit of 
kanmam is eaten, and Satti-nipdiham is enjoyed, the disciple 
obtains Sat-KurUy and receives sdmpavi-ttdchei (^frthueSI- 
^ileos) ; and, by that Guru's instruction, he learns that the 
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whole world is a development of Sivam, and discerns that, 
so far as he receives [instruction, etc.], there is no difference 
between him who receives and him who gives. And to 
understand that the soul is Sivan, and Sivan the soul, that 
there is a difference, and yet no difference, between them — 
this is modchamy 

This doctrine of the SivdttuvilM cannot be received, for 
the following reasons. Mdyeif which is asattu, not spirit, 
cannot be developed from Sivan, who is sattu, spirit; if 
souls are developed from Sivan, they will perish as material 
forms, like earthen vessels ; and if one can discover no dif- 
ference between him who receives and him who gives [in- 
struction, etc.], then there will be no advantage in obtaimng 
a Guru, nor in the modcham secured by him. 

The Mkhiyavdthi hold the following view. In eternity, 
Sivan and the soul were two distinct entities ; but in mutti, 
the liberation of the soul from its corporeal entanglements, 
they become one, just as water mixed in water, milk in milk, 
and ghee in ghee. 

Now Mkkiyavdtham, the doctrine of the Eikkiyavdiki, is 
not true ; for, according to it, one of the two eternal entities 
must perish when they become one, which is a contradiction. 
The Pethavdthi (Qu^euir^) hold that " Sivan and the soul 
are, in modcham, distinct beings." If so, there could be no 
such thing as sdyuchchiyam, state of union with God, nor 
could the soul obtain Sivan. Therefore, Pethavdtham {Qu^» 
&nT^u>) is not true. 

The SangUrdntavdihi {fiiQjririsfieuir^ hold that, " as iron 
placed in fire becomes fire, so the soul, on uniting with Sivan, 
becomes Sivan." Now, the soul does not become Sivan ; 
for then it must perform the five divine operations, just as 
does the supremacy [godhead] of Sivan, who is its life. If 
the soul, also, performs the five divine operations, then, the 
supremacy of Sivan, who is God, must vacillate [sometimes 
belonging to the soul, and sometimes to Sivan]. Besides, 
it is not correct to say that iron, submitted to fire, produces 
the effects of fire ; for, if it were not for the fire which is in 
the iron, and bums, the iron could not produce the effects 
which fire does. Water, though it be submitted to fire, 
and be made hot, can neither reduce a thing to ashes, nor 
shine, and disperse darkness. Therefore, Sanghirdntxivdiliam 
{sriiQjTniBfiGuiTfiui) is not correct. 
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The principle on which the soul unites with Sivan, so as 
to be one with him, and yet not lose its individuality, and 
also enjoys his great pleasure, is as follows. In Kevalam, 
where all the Tattuvam have quit the soul, the soul does 
not go and form a union with dTrnva-malam; nor does Arvava- 
Ttialam come and unite with it ; the soul itself does not per- 
ish ; nor can it see that mahm, and point it out, as this, etc. ; 
nor do the soul and it become one substance ; nor do they 
exist as separate beings ; to it belongs the JcuTiam, property, 
of darkening the soul ; and it is the nature of the soul to 
be thus obscured by it. Such is the nature of the union 
between the soul and Sivan. 

In answer to the question : Will pdsam perish, or continue 
to exist, in sdyiLchchiyam ? it is shown, in the next stanza, 
that the etemjd nature of pdsam cannot perish. 

LXXXIX. 

The Imperishahle Nature of PSsam. 

If Pdsam will perish, then, the Akamam should not say 
that there are three eternal first things. And if it will not 
be destroyed, then, thou must not think of getting gndnam. 
What then will perish ? There is a destruction of that 
thing [the development of pdsam = malam^ which obscures 
the soul, so that its understanding cannot apprehend [things 
aright, or fully]. Except this, there is no destruction of the 
eternal essential nature of jpdsam. The darkness which can- 
not exist before the lamp, is not destroyed, nor can it exist 
before the light; just so, pdsam cannot exist with the soul 
that is united with Sivan ; but of its eternal essential nature 
there is no destruction. 

The stvan-muUar, liberated souls yet in their bodies, which 
understand this truth, are made to experience happiness as 
before, and to act by thought, word ana deed ; will they not, 
therefore, be subject to births? There will be no births to 
them, as is shown in the next stanza. 

XC. 

Bemoval of Malam — Sagnchitham Destroyed. 

Punniyam and pdvam, which constitute sagnchitham^ the 
kanmam collected to be eaten, which is bound up and lies 
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in the six Attuvd, and which is the cause of endless births, 
will, when brought under the powerful, refining process of 
gndna-i^dcJiei, speedily perish by the look of the Guru, just 
as seeds put into the fire [lose their germinating power]. 
Pirdratta-kanmam, the kanmam now to be eaten, wTiioh is 
attached to the present body, will be eaten and finished 
when the body is gone. 

If dkdmiyam, which has caused the soul [stvan'muttan] to 
exist in the present body, like that with which it was before 
united, and to eat its pirdraitam, still adheres to the soul to 
any great amount, it will disappear, when the soul is deliv- 
ered, and comes to see, by means of Ondna-Sattif just as 
darkness flees when the lamp shines. 

The manner in which the Guru examines and renounces 
sagnchitha-kanmam, is as follows. Piruthuvi, the Element 
earth [in the human microcosm], which is the proper form 
in which BrahmS, reigns, occupies a span [twelve angkulam^ 
finger-breadths, below the navel, including the genitalia] ; the 
Tattuvam appu, water [the form in which Vishnu reigns], 
occupies the whole space from piruthuvi upwards as far as 
pirakiruihi'tattuvam, including the navel ; the Tattuvam (eyu, 
fire [the form in which Ruttiran reigns], extends from piru- 
thuvi to the neck, which is Isuran^s [Mayesuran's] dominion ; 
the Tattuvam vdyu, air [the form in which Mayesuran reigns], 
extends from piruthuvi to the dominion of Sathdsivan, in 
the forehead; the Tattuvam dkdsam [the proper form in 
which jSaihdsivan reigns], extends from piruthuvi to Satti- 
tattuvam, the region of tuvdlha-sdntam {^eutT^fffriBjgu)), the 
twelfth Avattei [twelve angkulam above the head]. 

The extent of the thirty-six Tattuvam is as follows. Pi- 
ruthuvi extends one hundred kodi {Qarn^), ten millions. 
Each of the Tattuvam fi:om appu to pirakiruthi, is ten-fold 
more expanded than piruthuvi. Each of the Tattuvam from 
purushan to Mdyei inclusive, is one hundred-fold more ex- 
tensive thsin pirakiruthi. Each of the Tattuvam from Sutta- 
Vittei to Sathdsivarij is one thousand-fold more extensive 
than Mdyei, Each of the Tattuvam from &Ltti to Md-Mdyei, 
is one hundred thousand-fold more extensive than the Tat- 
tuvam SatMsivan, 

Note. — This paragraph is a mystical representation of the relative 
extent of the Tattuvam, in the miniature universe, man, in language, 
it would seem, taken from the general universe, as given by the 
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Pur&nists. The unit in the human microcosm, is usually an angku- 
lam, which is about three-fourths of an inch. These numbers are 
here given for the use of the Guru and his disciples, when engaged 
in the tldchei, and in all those meditations which involve the study 
of the Tattuvam, especially as they are arranged under the five KcUei, 

The Guru meditates on nivirti^ and the rest of the five 
Kald^ which embrace the maniiram, ihepatham, the vannam 
and the Tattuvara, in which are diffused, one after another, 
the above mentioned five Elements and Tattuvam ;* think- 
ing, as one with Sivan, he holds in himself the Attuvdy the 
kanmam which are accumulated in the Attuvd^ and the soul ; 
and, by means of the fire of gndnam, with which he is filled, 
he bums up the punniyam and pdvam of the soul, which 
are accumulated in the AUuvd, examines and refines the 
AUuvd, establishes the soul in the form of Sutta-Mdyei^ re- 
moves, by means of gndna-ttdchei^ the power of dTiava- 
malam, which obscures the soul's understanding, and con- 
siders the soul, now at the feet of Sivan, as one delivered 
jfrom malam^ just as the moon is rescued fi:om Bdku [the 
eclipsing dragon]. He fixes the disciple's attention on such 
subjects as he himself points out to him; instructs him, 
according to prescribed rules, in the pagnchdkkaram which 
connects with pirdrattam and the invisible symbols ; makes 
him understand the three eternal entities; takes in, as if 
filling himself with water, the disciple's body, possessions 
and life, and causes him to say : These, as long as the body 
lasts, are not mine, but the Guru's, and, also, to pronounce 
the religious formulas. By this gndna-^dchei^ sagnchitha' 
kanmam is removed, so that it is no longer a cause of births 
to the soul, just as seed exposed to fire [which loses its ger- 
minating power]. 

The author next shows how, by means of the pagnchdk- 
karamj pirdratta-kanm^am is disposed of, so as no longer to 
distress the soul, and how dkdmiyam is prevented from 
accumulating. 

XCI. 

The Remx)val of PirSrattam and Akfimiyam. 

When the Guru has removed, by means of gndna-iidchei, 
the entanglements [the three maJam], and established the 

* See note at the end of this Article. 
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disciple in the truth, the disciple's ^VeJro/^am will still trouble 
him; just as an arrow, which misses the mark, will con- 
tinue to move till it reaches the ground ; and as the potter's 
wheel continues to whirl, even after he has ceased to act on 
it. While the body, which is formed of the Elements, re- 
mains, pirdrattam will remain, just as the scent of assafoetida 
remains in the vessel from which the offensive drug has 
been removed. The disciple will still be conscious of his 
own acts, and of what he perceives in others ; and from his 
consciousness of * I,' and * mine,' dkdmiyam will arise. 

Why, then, does not the Guru remove this remnant of 
pirdrattam^ since he has removed sagnchitham-^ which is 
much greater? It remains for the purpose of teaching the 
disciple the benefit of his existence in the body ; and also 
to give him, by means of his sufferings in the world, a higher 
estimate of the joys of modcham. 

How, then, can dkdmiyam^ which thus results from the 
influence of pirdrattam^ be suppressed^ so that it shall not 
remain as the root of future births ? Those who, by the 
grace of the Guru, understand the truth of the pagnchdkka- 
ram, which has neither beginning nor end, and who pro- 
nounce it with full experience of its power, will not here- 
after be affected by pirdratta-kanmam. This effect is pro- 
duced, just as the venom of the snake is destroyed by means 
of mantiram and medicine, and as poison swallowed is ar- 
rested in its influence by means of tne proper antidotes and 
mantiram, and as fire is rendered harmless in the hand of 
him who has destroyed its power by his mantiram. Thus 
dkdmiyam will leave the state otgndnam, and will not remain 
as an obscuring power, to cause future births. 

The next stanza explains how the glorious pagnchdkkaram 
is to be understood. 

XCII. 

Bespecting the Soul in the Pagnchdkkaram. 

In the celebrated pagnchdkkaram are embraced the soul, 
Tirdthdna-Sattij m^alam, Ami and Sivam, The soul occupies 
the centre. On account of driava-malam, which is eternal, 
ftnd Tirothdi [Tirdthdna'Satti\, exerting a predominant influ- 
ence, the soul, having no desire for Arul or Sivam, revolves 
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tlurough successive births. Those who have love [for Ami 
and Sivarn] may be instructed in the pagnchdkJcaram, 

The next stanza shows how the pagnchdlckaram is to be 
pronounced. 

xcin. 

The Use of the PagnchSkkaram. 

In order that dTzava-malam and its associate Tirothdi may 
leave thee [soul], repeat inaudibly [the pagnchdJckaraTn] in 
the order of sivdya-nama {Sotmu/BLD), The Tirothdi in them 
[the five letters] will herself remove the malam, and cause 
Ami to appear. Thus, when thou art dissociated Irom ttwz- 
tom, and lovest Arulj that Ami herself will give Sivan to 
thee. When thy hanmam have thus gone, and thou stand- 
est in the support of Ami, then thou wilt become one with 
Sivan. This is the truth of the celebrated pagnchdkharam. 
Here ends the Ami of the five letters. 

In the next stanza, the author shows how it is, that those 
who understand this truth are jfreed from the influence of 
the three malam^ though they live in their bodies while 
pirdrattam is being eaten. 

XCIV. 

The SboUe of Embodied Souls which have passed into Union 
with Sivan. 

When the liberated soul comes to see these three things 
as they are, viz : the prerogative of God, the inheritance of 
the soul, and the obscuring power of pdsam, so that body, 
which is corrupt, may not come upon him ; when dJcdmiya- 
kanmam, which is the cause of births, has left him ; and 
when he has escaped, in Attuma'Terisanam, fi:om his bed in 
Kevalam, where souls lie obscured in dnava-malam which, 
like thick darkness, can never be removed from them [in 
Kevalani], although the body and kanmam have ceased to 
come over them— -even then, though he may exist in fiill 
understanding of himself yet he will not be without fault 
Therefore, he [the soul] will give himself to Ami, who will 
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love him, and shine upon him. Then, when the Siva-pokam, 
enjoyment which Sivan possesses, arises to him, he will no 
longer be subject to darkness and confusion ; but will be- 
come one with Sivan, firmly established in sdyuchchiyam, as 
a pure and great one. 

Some assert that, because hanmam springs from thought, 
word and deed, they must be destroyed, respectively, by 
pirdTidydmamf suppression oi pirdTia-vayUj mavunofm^ silence, 
and dUianam^ sitting. 

Others teach that hanmam is to be destroyed as follows : 
sagnchiiha-kanmamf hj fidchd; pirdratta-kanmam, by expe- 
rience [eating the fruits of kanmam] ; and dkdmiyam, by 
ceasing to be conscious of one's doings. 

In the next stanza, the answer is given to the following 
question : Will those who are fully established in the truth, 
practice those virtuous deeds which they before did? 

XCV. 

The Practice of those who are already Liberated. 

Those who are established in the truth, will not volunta- 
rily fail to observe the following, and other similar, duties. 
They will select meritorious places for the performance of 
samdthi; they will take the auspicious times for the ceremo- 
nies which they perform ; they will give heed to the direc- 
tion in which the face is turned in ceremonies ; they will 
exercise themselves in the sixty-four postures which the 
Yoki should take in meditations, as, in dihanam; they will 

five heed to their dress, to wear a proper cloth ; they will 
ehave properly in lucrative engagements ; they will have 
due regard to the distinctions of the different castes, as that of 
BrShmans, etc. ; they will cherish right dispositions, as sdtta- 
vikam, meekness, etc. ; they will have a proper regard to 
name [fame], personal appearance, etc. ; they will observe 
the fasts and austerities, as the sdntirdyanam {^rriB^irmjueatfni)), 
austerities extending through a month, etc. ; they will main- 
tain good behavior ; they will endure, as penance [will not be 
burnt by] the five fires [viz : desire, lust, anger, lying, and 
appetite or hunger] ; they will use the mantiram, repeating 
them by thought, word and deed ; they will perform the 
meditations by which they may see, and meditate upon, the 
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several lights [various appearances of God in man, appear- 
ing to the liberated soul as light], in the six dthdram (^;^/r- 
jnji\ regions in the human microcosm [where the soul may- 
stand and meditate on the various forms of the indwelling 
God]. 

Note. — ^The six dthdram are : muldthdram (Qfieoir/^niru))^ the anuSy 
or posterior parts; suvdthittdrMm {^^n^LLL^rresrih)^ the genitalia; 
manipurakam (i/)«wffyirtf lo), the navel ; andtkakam (c^@)^<5id), 
the heart and stomach ; visutti (eSss-^^)^ the root of the tongue — 
the neck ; dgngnei (<g©«o®), the forehead. The first two are 
sometimes comhined, when considered as the seat or dominion of 
Brahmli., the Generator. 

What is, then, the true state of such as understand the 
truth ? Just like that of a man sleeping with something in 
his hand. Whatever is unreal [unabiding] will leave them 
by its own nature. 

The expression translated above : " Those who are estab- 
lished in the truth, will not voluntarily fail to observe," etc., 
is interpreted by some to mean that " they give up all the 
things mentioned above, and are fixed in the Truth [God] ;" 
by others, that " they stand fixed in the Truth, without giv- 
ing uj) that connexion;" and by others, that "they who stand 
fixed in the Truth, will not be united with those things." 

Moreover, those great souls that have obtained possession 
of Sivan, will not, in the least, be subject to pasu-jpotham 
(u»Quit^ld) [=pasu'gndnarri\y the soul's original under- 
standing, whether they observe the fasts, prayers, puseiy 
meditations, etc., which are prescribed by the vetham and 
Akamam, or whether they neglect them, so as to be re- 
proached by the world. Their native understanding being 
melted into Sivam, which envelops and pervades it, they 
will not be conscious of what they do or neglect to do. 
This has an illustration in the case of a sleeping man, who 
is perfectly unconscious whether, or not, he speaks or acts 
in any way ; and, also, in the case of a drunken man, who 
cares not whether he is clothed or naked. 

Where will such discover the truth — within, or without, 
themselves ? The answer is given in the next stanza. 
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XCVI. 

The Final State of the Liberated Soul yet in the Body, 

Such persons are not like men of the world, who perform 
acts of adoration both mental and bodily ; nor like persons 
void oigndnamy who are enveloped in darkness, and greedily 
seize on the objects of sense, as if they were realities ; but, 
having obtained sdyuchckiyam, gndnam shines within and 
around them, which they enjoy without being conscious of 
the distinction [between them and Sivan]. 

These three preceding stanzas treat of the state of such 
great souls as have experienced the divine illumination of 
gndnam in gndnam [the highest, or last, step in the last stage 
of religious life on earth]. 

The next stanza shows that souls in this state are sure of 
muttif final liberation. 

XCVII. 

Mutti certain to Souls which have attained to Gnanam in 
Gnanam. 

"While the four Elements, earth, water, fire and air, exist 
in union with ether, this ether itself completely envelops 
tbem all ; just so, while gndnam perfectly fills the whole 
nnan, he who, possessing a body o{ gndnam, is thus prepared 
to see, by the eye of gndnam, any object presented, will be- 
come a sivam. What, then, will be the result to one in 
such a state ? If his sorupam, proper form, be Sivam, he 
can have no doubt of obtaining mutti. 

The last sentence is by some rendered thus : " Because 
his body is gndnam, there can be no doubt that he will be 
united to Sivan, and become a sivam,^^ 

This stanza teaches that, as for those who are in the pos- 
session of gndnam, though they hesitate in mind when they 
look on the world, yet the world will not appear to them 
except as Gndnam, by which they are united to Sivan. 

Some say that the stanza teaches that both the highest 
and the middle class of liberated souls, are in a salvable 
condition. 

The next stanza shows that those who fall short of this 
state, on account of its difficulties, have another resort. 
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xovni. 

The Prospect of Souls which have only reached Yokam in 
GnSnam. 

Piruihuvi and the other Tattuvam are all sedam, foul mat- 
ter. Therefore, to understand that these are different from 
the soul, and that they do not live [operate] except by Ami, 
is Putha-Sutti {^^^^) ; to be established firmly in Gndnam, 
which has freed the soul from the control of the Tattuvam, 
is AUuma'Sutti ; to see every thing by the eye of Ondnamy is 
Tiraviya-Sutti {^jreSiusr^^) ; to understand the truth of the 
pagnchdkkaram, and to pronounce it according to rule, is 
Mantira-Sutti {LDih^jr^^i^)] to understand the truth [true 
nature] of God, and to worship Him, is Lingka-SuUi {^eSm^ 
s^^^y The Vetham and Ikamam assert that these five 
Sutti are gndna-pusei {^fresry,9D^) to Sivan. 

The object of this stanza is to show those who are walk- 
ing in the stage of yokam in gndnam, but who are troubled 
with their thoughts and words, that this is the working of 
Qndnam^ by which, while they are in the world, they per- 
form, by means of gndnam^ Putha-Sutti, Attuma-Sutti^ Tira- 
viya-Sutti. Mantira-Sutti and Lingka-Sutti, stand in the proper 
form of Ondnam, and are united with Sivan. 

To those who find it difficult to pursue this course, an- 
other way is pointed out in the next stanza. 

XCIX. 

The Hope of those who are in the stage Sarithei in GnSnam. 

Those who worship Sivan, who cannot be seen by either 
the god Mayesuran, or the king of Siva-lokam {9^QeOirsu>) 
whom the tevar {Q/^euif), gods, worship; whose eyes shed 
tears like pearls; and whose words fail them — such will have 
a perpetual vision of the Truth, having tasted the ambrosia 
from the sea of gndnam. 

This refers to sarithei in gndnam, where the devotee, by 
means of gndnam, gets such a vision of Sivan in his servants 
and temples, that he is withdrawn from worhtiv interests, 
and turned to the operations of Gndnam, even .• hile his 
thoughts, words and deeds are being put forth. 

Here ends the consideration of the union of the so./. ^• ith 
God. 
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In the next stanza, tte author states that he was enabled, 
by Arul to write this Sdstiram, and to explain these doc- 
trines, without any error either in the beginning, middle, or 
end of the treatise. 

C. 

The Author^s Estimate of this Treatise, 

I have here treated, by the help of the luminous Arul^ of 
both pettam and muttij which are the end [the chief mean- 
ing] of the Vetham, the form of which is happiness, and the 
meaning of which is most profitable. These subjects [of 
which I speak] transcend the knowledge of all the Schools 
from the Lokdyt/iar to the Sivdttuvithi. 

The next stanza speaks of the character of the Guru who 
teaches, and of the disciple who hears this Sdstiram. 

01. 

The Proper Character of the Teacher and /^dent of tliis Treatise, 

They who can cause Gndnam to shine, who, by means of 
the cA^w,* can elucidate the meaning of this Ondna-Nvl 
{^^iTesr^eo\ which is called Swa-Piralcdsam^ and who are 
qualified to apprehend this meaning, and establish it, agree- 
ably to the context, so as to remove all perplexity, and in 
accordance with the four figures, viz: panpu-uvamei {ugzt^ 
LfeuQDU))^ comparison of the quality of one thing with that 
of another ; payan-uvamei {uiu^eumLD)^ comparison of the 
profits of one thing with those of another; vinei-uvamei 
[eS'^ssri^euQSiUi)^ comparison* of the operations of one thing 
with those of another ; uru-uvamei (e-djc^a/caom), comparison 
of the form of one thing with that of another — they can, 
without fault, either read or hear this Sdsiiram. 

THE END. 

» See p. 39. 
VOL. I?. 28 
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NOTE. 

On the Five Kalei and the Six Attuvfi. 

The Pagncha-Kalei (uia^steo)^ Five Kalei, have been ex- 
plained, in general terms, above. See pp. 14, note, 153, 
154, 155. 

As explained, they are a complex organism, or, rather, a 
connected series of organisms, developed from Kudiki, or 
Sutta-Mdyeiy M&yei that is free from dnava-tnalamy and hold, 
in their embrace, all the parts of the human microcosm as 
possessed by the soul in its successive stages of religious 
life, or in its progress through pettam to mutti. The Kalei 
are given below, with all the particulars belonging to each. 

The Arattuvd {^p^^eurrYSiK Attuvd, are six sets of or- 
gans, or organic powers. These are briefly explained in a 
note above, pp. 141, 142. One of these six sets is made up 
of the Five Kalei, which embrace the other five sets, together 
with other organs. These several parts of man's complica- 
ted human form, will here be distributed and named, as 
they are arranged, under the Five Kalei, by Tamil authors. 

Contents of the Five Kalei. 

1. Nivirtti embraces the following, viz : 

Piruthuvi, earth, one of the five Elements. 

Mdyei, one of the five malam. 

SuvdOiittdnam, one of the five Mdyei. This is the same 
terra as the second of the six dthdram (mentioned p. 234), 
and seems to be essentially the same thing. 

Sdklciram, one of the five Avattei, 

Two Mantiram, viz: sattiyosdtham {^fi^Qfurr^ir/stii) and 
iruthayam {^(!^ujld). These are two of the eleven manti- 
Yam, which constitute one of the Six Attuvd, 

The twenty-eight Patham, These are the first division 
of the eighty-one Patham, which constitute one of the Six 
Attuvd, The twenty-eight are the following, viz : makdteva 
{uisrrQ;SQj)- satpdv€sura{s'purrQeu^jr)] yoMthipaiQiuirsn^uy^ 
temiignchamicgncha ((?^(5P(G5^(5P(^^) ; pirathamapiraihama 
{iSlrrjgLDL9jr^ii>y^ tesatesa {O^^Q^^)\ saruvasdsuvaiha (<y(5Q/- 
*/r*Q/^); sdniitiya {^irrS^^uj)* sarvvaputlia {f(S^y^)] su- 
kappiratha {»*uiSp^^ ; saruvasdnittiyakd {f^Qffir/S^ifiujsn) • 
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virumam (eS^iDth) ; vittunu (eSiKSl^i/) ; uruttira {e-(i^^fijr) ; 
attutha {^li^/s) ; tdttutha (^ir^^jg) ; puruvattitha (yc^a/^^^) ; 
puruvattitha'sddanasddana {Lj(rfQj^^^^frL^€aor^rrL^eaar); tunc- 
turn {^Q5Sf(5)'i pathangka (u^/e/«); pingkapingka (cS/Kf^r- 
iSiKis) ; gndnagndna {^nesr^trear) ; sattasatta (s^^^s^^) ; fiwA- 
kumasukkuma {^S{^ui^s(j^LD)\ sivaswa {Qt^Qoi)] vdthasor 
ruva (a//r^^(3Qy) ; vittiydthipava {eS^^ajir^uQi)] dm namo- 
nama (^m ibQuhtibld), 

The one hundred and eight Puvanam. These constitute 
the first division of the two hundred and twenty-four Puva- 
nam, localities, which form one of the Six Aituvd, They 
are as follows, viz : kdldkkini {sneOfrsQesf}) ; kurmdndan 
(sk^iriLrresarL-Gn-)] ddakesan^^L^Qssffeisr)^ pirummd {iSljpiLDUirf)\ 
veiTiavan («offl/6wro/cBr); ravuttiram {^jreij^^jn})) — these six 
are above ; — pirasdtlmTia {iSsr^ir^scaai) ; pirakdman (iSljrsfruyear) 
— ^these two are below ; pdUsan {urre^^af) ; ya^am (lu^th) ; 
puttan (Lf^^dr) 'j vachcliiratekan{(su^&iiQfiSGsr)\ piramaitanan 
(LSjru><i^esr^) ; viputhi (eS^^); eiviyan (^eSuj^)] sdttd 
l^n^^rr) ; pindki {tSi^Q) ; tiritesdthipan (^iftQ^^fr^u&a) — 
these are at the east ; akkini (^dQesB) ; urutiiran (s-(3^- 
sroa) ; uthdsanan (c-^/r^arcor) ; pingkalan {iSliEiseoear) ; katha- 
kan (siT/Bs^) ; aran {^sresr) ; suvalan {arcueo^) ; itkanan 
(Q^sGsrm)] peppuru {Quui^jpi)] paramdntakan{ujruitrib;ss€ar)] 
aydntakan {^ajtrik^sdr) — ^these are at the south-east ; iyan 
{^ludr) ; mirutti {iSIqs^^) ; aran {^irm) ; tdtd (/bitjSit) ; vitdtd 
leSjSfT^tr) ; kattd {s^^ir) ; yokattd {Qiuns^^n) ; avitdtd (^q9- 
fSiT^ir) ; tanampaihi (^esrihu^) ; atanampathi {^^eanjuu^) — 
these are at the south ; niruthi {iS^^) ; mdranan {LDtrjeaaresr) ; 
antar (c^/f^/t) ; kurur ((^gj/f) ; tirutti {^0lLl^); paydnakan 
{uuutrearseBr)] urttuvakesan{pM.rrji^euQsfGir)] virupddan {eS 0' 
uiTL^Gsf) ; tumpiran (^irihiSsreBr) ; ulokiihan {^QeonQfiek) ; 
fegnkittlran {QjgiEjQtLt^p^) — these are at the south-west; 
pelan {Queocsr) ; aihipelan {^^QueOGsr) ; pdsakattan {un^^ 
sfi^Gsr) ; makd-peUin (wsnQueOGsr) ; susu (srSf) ; vet/ian ((?a/- 
^csr) ; seyan {Q^tuear) ; pattiran {u^^jtgst) ; iirkkathan (^/fi- 
^B^^€D^) — these are at the west ; mekandtJian {QiLsiBtr^esr) • 
sundthan {a-isn/sek) ; tesamaii {Q^^ilgst) ; pankitti {u^S^^) ; 
sikkiran {9s@jrdfr) ; iaiw (@6U^) ; vdsuvikan (oirr^Qeuadr) ; 
sukkuman (^i(5£ofiDr); fikkaryin (JSdsesarGsr) — ^these are at 
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the north-west; pagncMthakan (u(^^/r^tf«5r) ; pagnchikkor 
patti {u^&isu^^) ; mekavdkanan {Qmseurrsesresr) ; mthisan 
[S^^Gsr) ; urupavdn {^^u^iresr) ; tanniyan {^arcaflujGfr) ; 
savummiya-tekdn {^eijihi^lujQjgsiTGn') ; saddthdn {s^L^ir^rrGir) ; ila- 
kumi (^eO(^i£) ; taran {^jrek) — ^these are in the north ; vitH- 
ydiaran {eSljg^ujiT^jrear) ; saruva-gndnan {^0eu(^iresrGsr) ; pukku 
(L/tf(5); vetIiapdrakan{Qeu;su!TSFSGsr)\ suresan(^QjT^Gsr)] sa- 
ruvan (^q^^esr) ; settan (Q^lLi^gst) ; puihapdlan {^uireoesf)] 
pelippiriyan (QueSuLSifiujear) ; virushaTian {eS^SL^eaar&fr)] vi- 
shatdn {(sSis^^iran) — these are at the north-east; antaran 
{jtjiBfijT^) ; kurotlian {^Qnn^m) ; mdrutdsanan {unT^jgir^earm) ; 
kiragnchan(QjT(^ffGsr)] uthumparan{tL.^i}iujTGn'); panlntiran 
(uGfis^p^) ; saruvachchiran {^Q^eu^&jTGsr) ; iengkittlravdn 
{Q^iki@LLi^pGun&^)] sampu{^uiL\)\ vipu{(sSiL^) — ^these occupy 
the intermediate spaces or points; kendttiyakkan {Qs^^^» 
ujssm) ; tiriyakkan (^rfJiudsdr) ; aitimn {^^^^Gn)\ esuva- 
ran {FF^euirm-) ; sangkavdthakanaii {ffiiseuif^searm) ; viydkan 
{eStunsGsr)] napulippasu(r5LieSluu^); tirHosanan (^/flQeoir^' 
eeresr) ; v'lrapattiran (e^sru^^srear) — these are below. 

Thirty-five Tattuvam. These are the Primary Tattuvam. 
The Tattuvam, as presented in the Ihttuva-Kaftalez, consti- 
tute one of the Six Attuvd. 

Such is the constitution of nivirtti-kalei. All these par- 
ticulars are considered as essentially and really embraced 
in it. 

2. Pirathittei embraces the following particulars, viz : 

Appu, fire, one of the five Elements. Here, as in each of 
the five Kaleif the functions of the Element (p. 16) are 
chiefly to be considered. 

Kanmam one of the five malum, 

Manipurakam (messfiy^sui), one of the five mdyei, corres- 
pond to the dthdram of the same name. 

Soppanam, one of the five Avattei, 

Two Maniiram, viz : vdma-tevam (eurriLQ^Qju))^ and sirasu 
(QjT^), two of the Eleven Mantiram. 

The twenty-one Patham. These constitute the second 
division of the eighty-one Patham, and are as follows, viz: 
aveiyum aveiyum {^Gx>euu^u)^ea>euiLiui) ; arupina aruptna 
[^(T^iSiesr^(T^LSesr) ; pirathama pirathama {iSsr^unSsr^ui) ; tesa 
tesa (Q^^Qfi^) ; soihi sothi {Q^n^Q^irfi) ; arupa (^0u) ', 
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dkhini {jtfsQesFI) ; arum (^,fl3Wii>) ; alam (^eotl) ; andtha 
(c^(S)^) 5 ^^ ^^ ^*^ ^^ {iBfTiBrriBfTrBn) ; ^w <il <iZ <u {si^MMm) J 
0771 j:>il (^Loy) ; ompuva (^mL/o/) ; om swva f^Lb^o/) ; anithan 
{j^iS^ear) ; nithan {i8^m) ; mthanotpava (iS^Q^puoi) ; 52Va 
saruva (&6u^(t^6u) ; paramdttumam (ujiLDir^^unh) ; kesura 

The fifty-six Puvanam, These constitute the second divis- 
ion of the two hundred and twenty-four, and are as follows, 
viz: amaresan{^LDQrTffGsf)\ pirapdsan^iSpuns'm)] neimisan 
{eoifSLS'^m)] pud-akaran {ni^srrGsr)\ tendindi{Q^GSBru^esari^] 
pardpuVii (ujrrr^^) ; lahullsan {^eo^elf^Gsr) ; arichchantiran 
{^fflJ^^ih^jr^)] sirisayilan{9fiSs^uS60^)] seUsan{Q^Qeos^Gsr)\ 
dmam {^ldld) ; irdtliikesan (^(/j^^Qs^^) ; maitiyamesan {ld^^ 
^luQiDs^m) ; makdkdlan {iLSfranetrGsr) ; kekandkdran (0«5<sf@- 
sirrrGsf) ; peiyiravan {(ssiuaSisreum) ; Aei-ei (C?«a)®o«) ; kurukkUti- 
ran {(^Q^sQs^^iTGsr) ; ndkalan {iBrrseOGsr) ; vimalan {eSuieom) ; 
attakdaan {^iLi-.sns'Gsr) ; makentiran {LoQsiB^jreor) ; piman 
(iSld^) ; vattirdthapan {(su^^(Tri>^um) ; uruttira kodi (e_(5^- 
^rrQsrrt^) ; iravimuttan {^rreSlQp^^m) ; makdpelan {ldsitQw 
eo Ssf) ; kokdnan (Qs rrs ifesresr) ; pattirakannan ( u^^p s easreaarGsr)] 
suvan (iSreuGH') ; nddun {iBm-.&!r) ; ^anw i^n^) ; sakalandan 
(^seoeaart—^) ; tuvirandan {^(sSjjemi—Gsr) ; makdkodan {u>sir» 
QsnL^Gsr) ; mandaUsan {meaan^Qeos^Gsr) ; kdldgncharan («/r- 
eirrr(i^s^jreor) ; sangkukannan {<a:iki(^sem€SGrGsr) ; tuUsan (^Qeo^ 
^Gsr) ; talesan (^Qeo^m) ; peisdsam ((Stou^/t^ld) ; irddanam 
{^rrfru.!Bui) ; kdntaruvam {s{TiB^(T^(suui) ; eintiram {^ts^pui) ; 
savummiyam {^(si\ihL£liuih) ; pirdkesam (LSI(nj>Qs,sFm) ; pirumam 
(lS^vllu)); akirutham{^Q£i/^ii))] kirutham{Qsf^u}); peiyira- 
va7n{ea)uu9jr<siJih)] pirdmwii {LSI(Tj^LLih)] makam {lls ld) ] veina- 
vam (<so>(su€6ar<suih) ; mdvuttiram {LDrrenj^s^jrLD) ; 50^/u {Qs^tr^) ; 
sikandam {9QesGrL.ui). 

Twenty-three letters of the Sanskrit alphabet — a part of 
the fifty-one letters, which constitute one of the Six ^tov(i. 
Twenty-three Tattuvam. These are as follows, viz : four 
of the Elements, piruthuvi not being included ; the five Per- 
ceptive Organs ; the five Eudimental Elements ; the five 
Organs of Action ; the four Intellectual Organic Faculties. 

These are what are usually named as the contents of 
piraihiUd-kalei. Other organs are implied, and sometimes 
named. 
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8. Vittei embraces the following particulars, viz : 

Teyu^ fire, one of the five Elements. 

Viniu (eSiiis^)^ one of the five malam. 

VisuUi {bS»^^)^ one of the five i/Sycf— corresponding to 
the dthdram of the same name. 

Snluttij one of the five Avattei, 

Two mantiram, viz: akoram (jtiQairjnh) and stkdyami&sir^ 
iuth\ These, as before, are two of the eleven. 

The twenty Paiham — the third division of the eighty- 
one, viz : nittiya yokinl ydkandkardya {iS^^tuQujfrQQeanuns^ 
^ajTiTuu)'^ om nama sivdya (^ihiBLDS'&Qjniij)'^ saruvappirepave 
sivdya {^(T^^uLSiQsruQeu&Qinuj)\ isdnamurttdya {ff^irarQfiir^^ 
^iTiu) ; tatpurusha (^pufd^o^) ; attirdya (^^^jrtruj) ; akora 
{^Qsfrjr) ; irutlieiydya {^(j^Gn^tuiruS) ; vdmateva {^nu>Q/^€j) ; 
kuyydya {^djiuiruu) ; sattiydadtha milrtteiya {gp^^Qujn^n/f^ipnfl* 
esifiiu) ; dm namo nama (^thisQiLiriBUi) ; kuyydtti kuyydya ((5<u- 
fuiT^^^djujiTUj) ; koUireyamthdya {Qsrr^^QjrtJueaflfifruj) ; saru- 
vapdkdthikkirupdya {^0^Qu/TSfrfidS(f^unuu) ; saruvaviitiyd- 
thipdya {^(j^oieSfi^ujiT^untu) ; sothirupdya {Q^ir^^r^uiraj) ; 
paramesuparapardya {ujrQui^usrusnTUj) ; asethagnchethana 
(^Q^^^Q^^esr) ; viyominavi {eSQaJiri^lmeS). 

The twenty-seven Puvanam — the third division of the 
two hundred and twenty -four, viz: vdmdn{Qjnu>n€ar)] plman 
(iSuiGsr); ukkiran {9us@jTesr)\ pavan (uqigst)] ^sdnan {ff^ir^ 
esrm) ; ekaperon {^sQuQjrrrm) ; pirasaTidan {iSsr^mL^eof) ; 
umdpathi {e-mnu^) ; asan (^^cSr) ; anantan (^earisfiear) ; eka- 
sivan (©Ttf ©fi/63r) ; kurothan {^Qjrrr^csr) ; sandan (fcstfrL^m) ; 
tuvithi ( jufaSjS) ; sangvattan {fm(su^^eisr) ; sirathdn {Qpfinear) ; 
pagnchdniakan (u(i^^iriB^sm') ; siritaran {Sf^^jresr) ; pagncha- 
siki (u^^@@) ; mdkdttuvithi (wira/r^^eSfi) ; vdmatevan (fi//r- 
LoQ^euesr); utpavan{tt^pueuG!r)'j pavan{uQJGfr); ekapingkalan 
(^<ff/i//E/tf6U6sr); ek€kakasha7ian{^QsssQ^€oarar)] tsdnan{if^ir'' 
€arar)] angkuttamdttiran {^ii^iLL^unT^^jrm). 

Fourteen letters of the fifty-one. 

The seven ViUiyd'Tattuvam. 

4. Sdnti involves the following particulars, viz : 

VdyUj air, one of the five Elements. 

Md'Mdyeiy one of the five malam, probably the same as 
tiradchi (see p. 163). 
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Vimttiy one of the five Mdyei, corresponding to the fifth 
dikdram, of the same name. 

Turiyam, one of the five Avattei, 

Two Mantiram, viz : tatpurudam (^pL^^i^th)^ and kava- 
sham {seuQ^t})), 

The eleven Patham — the fourth division of the eighty-one, 
viz: Viyoma (eSQajnu)); viyomine {eSKciurruSQeor) ; viyoma- 
rupdya {eSQajfrm^uiruj) ; saruvaviydpinesivdya {aF^^eStuir* 
iSKcGtrSeurruu) ; anantdya {^GsriBjSnd) ; andthdya {^^ir/siraS) ; 
andstruthdya{^^&^<gtruj)] taituruvdya{fi^^0Q/iTtu)] satsu- 
vathdya (^p^SrOJ^friu) ; yoka pida sangngattithdya (Qiunsdi^^ 
ffiaiKi^^jg/ruj)] nama sathdsivdya (iBLD^^rrSeurruj). 

The eighteen Puvanam, constituting the fourth division of 
the two hundred and twenty-four, viz: vdmei (o//r®om) ; settei 
{Qs'LLea)LJ); ravuttiri (jreij^^ift); kdUkalavi{siTetflseoeS)] Mni 
(sircssf})] pelavikdni{QueoeSisn€aS)\ pelappiramatani{Queou' 
iSpiD^Gsft) ; saruvaputhamatani (,F(5ffl/y;ff^^«rf?) ; makonmani 
[inQsneisriiiGsS)] anantesan {^earisQ^^eBr)] sukkuman ((5<5(5- 
mm) ; sivdUaman (QQeurrji^uidr) ; anakanettiran (^earsQfEji^ 
^jTGjr) ; ekaruttiran (cj^d^^^ircsr) ; tirimurtti (^ift^tpn^^) ; 5m- 
kandan (^iSaeoarL^Gn) ; sikaridi {^sesari^ ; sathdsivan (^^/r. 

Three of the Sanskrit letters. 

Three of the Siva- Tattuvam, viz : Suita- Vittei {=RuUiran) ; 
Isuram {ff^jtld) (= Makesuran) ; Sdihdkkiyam. 

These, with the other implied developments, constitute 
the organism of sdnti-kaki. 

5. Sdntiydt/nthei comprehends the following particulars, 
viz^ 

Akdsam, ether, one of the five Elements. 

Anavam, one of the five malam, 

Akkinei., one of the five Mdyei, corresponding to the sixth 
dihdram. 

TuriydtJntham, one of the five Avattei, 

Three of the eleven Mantiram, viz: isdnam (ifs^fresrth)' 
nettiram (Qisji^jrih) ; attiram {^^^jtld). 

One Patham, viz : dm (§?ld) — the last of the eighty-one. 

The last fifteen of the two hundred and twenty -four Pu- 
vanam, viz: nivirutti {i8eSijpi^^)\ pirathittei {iSsr^iLesiLj)] 
sdnii {firkfi) ; sdntiydthliham (firik^fuiT^/Bth) ; intikei (S)^<®* 
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€»«); titnkei (^eSeos)] irdsikei {^jrirSeiDs); mdsikei {QtLirB^ 
€a>s) ; urttiivakei {dmit^^^€B)s) ; viydpini {eSituniScBff) ; viyo^ 
marupim{eSIQujfru>(f^L^€sFI)', anantei{^€BriBea)fi)] andthei{ji/^^ 
6B>^) ; andsirvtliet {^^Sffifeo)^). 

Sixteen of the Sanskrit letters. 

Two of the Primary Tattuvam, viz : SatH and Sivam. 

These organs, with others implied, constitute sdntiydthi- 
tha-kaki. 

These Kalei are of great importance to the Yoki in his 
meditations. They determine the order in which he should 
proceed, grouping, in regular succession, all the particulars 
which he should dwell upon. 
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